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INTRODUCTION— A Yogi and a Philosopher. Pages 1- 

Both a Yogi and a Philosopher are seekers of the Absolute 
Truth. But they differ in their modes of approach. 

A philosopher advances in the path of rational logic and wants 
to intellectually understand the Truth, whereas a Yogi advances 
in the path of moral and psychical self-discipline and aspires 
for spiritually realising the Truth. The conclusion of 
philosophical speculation cannot rise above the status of an 
intellectual theory ( Vada), whereas yogic spiritual discipline is 
expected to lead to direct supra-intellectual experience of the 
Truth. No theory can satisfy all truth-seekers and the history 
of the philosophical quest of the Absolute Truth is found to be 
a history of continuous intellectual warfare among different 
schools of philosophers. The Absolute is variously conceived 
by various thinkers and they refute each other’s views. The 
Absolute Truth, which is the Soul of the universe and the Soul 
of every individual being, unveils its true character to the 
innermost illumined consciousness of a perfect Yogi in the 
deepest supra-intellectual transcendent state of SamSdhi. 
This transcendent experience is distinct from normal or 
abnormal subjective experience as well as from phenomenal 
objective experience, but is not on that account a negation of 
experience. The exact nature of this experience cannot be 
intellectually conceived or defined, but it gives perfect 
satisfaction to the truth-seeking consciousness. When a Yo^ 
returns from the illumined state of SamSdhi to the normal plane 
of phenomenal experience, the deep impression of his Samadhi- 
experience exercises a wonderful enlightening influence upon his 
normal nund and intellect and behaviour. The enlightened 
Yogis become free from all kinds of dogmatism and bigotry and 
narrow outlook. They look upon all men and aU affairs of the 
world from a spiritual point of view and live in the world as 
embodiments of the highest wisdom and universal love and 
compassion. All the highest moral and spintual ideals of the 
human society originate from the enlightened Yogis. When 
any Yogi, out of love for humanity, assumes the role of a 
public teacher, he often finds it suitable to impart lessons to 
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truth-seekers in the form of a philosophical system, which he 
regards as an effective mode of intellectual disdphne. 

CHAPTER I — Gorakhnath— A Mabayogi Pages 23-25. 

Gorakhnath was an enlightened Mahayogi, and not a philoso- 
pher in the commonly accepted meaning of the term He did 
not attach any primary importance to metaphysical speculations 
and controversies as a means to the realisation of the Ultimate 
Truth. But he considered them valuable as modes of mtellec- 
tual discipline and helpful in the path of search for 'Truth He 
adopted philosophical reflection as a part of the comprehensive 
yogic self-discipline, which alone could lead to the perfect 
illumination of consciousness and the transcendent experience 
of the Absolute Truth. Gorakhnath and his Sampradaya have 
a vast literature, but books dealmg purely with metaphysical 
problems are very few. All standard works are chiefly on 
various processes of yoga Books on yoga incidentally discuss 
scientific and metaphysical topics The ultimate basis of his 
philosophy was his and other enlightened yogis’ supramentai 
and supra-intellectual experience m the highest sanadhi state. 

He, (hough mainly an illustrious teacher of yoga, preached 
along with it a system of philosophy which has a special place 
among the philosophical systems of India 

CHAPTER n.— Literary Sources of his Philosophical Views. Pages 26-28, 

Sanskrit works of Gorakhnath and his Guru Matsyendranath, 
Upamshads dealmg specially wth yoga, other authoritative 
treaUses on yoga, and numerous old treatises in Bengali, Hindi, 
Rajasthani, Napalese, Tibetan, and other regional languages, 
based on the lives and teachings of Gorakhnath, Matsyendra- 
nath and other Mahayogis of the Natb-yogi sect, give informa- 
tions about his views on the Absolute Truth and other 
philosophical topics. Siddha-SiddhSnta-Paddhati is an 
important phUosophical work of Gorakhnath. The present 
thesis is mainly based on this book. 

CHAPTER ni.— Contents of Siddha-Siddhanta-Paddhafi. Pages 29-32. 

The topics are discussed under six heads, called Upadeia 
(lessons) The first lesson discusses Pmddtpalti (i e the origin of 
the bodies, cosmic as well as individual) of the Absolute Spint, 

The second lesson is on Pmda-Vteara, i e deeper contem^ation 
on the constitution of the bodies. Nine Cakras, sixteen Adliaras, 



three Lakshyos and five Vyomas are explained from yogfc viev.- 
point. The third is on Pinda Sambitti, i.e. true insight into the 
spiritual nature of the bodies. It shows the essential identity of 
individual bodies with Cosmic Body. The fourth is on Pindd- 
dhdra, i.e. Container and Sustainer of the bodies. It shows how 
all bodies are contained in and sustained by one Supreme 
Spiritual Power of the Absolute Spirit. The fifth deals 
with Samarasa-Karana. which is the supreme ideal of the life of 
a yogi. The sixth describes the character of an Axadkitia, i.e. a 
perfectly enlightened yogi. 

CHAPTER IV.— Conception of the Ultimate Reality. Pages 33-37. 

The basis of Gorakhnath's conception of the Ultimate Reality 
is direct transcendent experience in the highest state of SamadhL 
Relation between direct experience and conception, — Concep- 
tion is an affair of the intellect, necessitated for rational 
interpretation and understanding of the contents of direct 
experience. Being in the domain of theory, conception cannot 
reach the certitude of the direct experience of the Absolute 
Truth. An enli^tened Mahfiyoa does not reejnire any concep- 
tion for being snre of the validity of his transcendent experience. 

But he Cannot but take the help of intellectual convention 
to explain his experience to others. Gorakfanath asserts that 
from the view-point of transcendent experience, in which the 
Absolute Truth reveals Itself in Its perfect self-shining nature 
and the individual consciousness is wholly identified with It. 
there is no question of the origmation of the cosmic order with 
the pluiaUty of individual existences, since they are all unified 
in Its transcendent nature. Still for the satisfaction of the 
rational demand of the people of the normal planes of 
phenomenal experience, this world-process must have to be 
accounted for from the nature of the Absolute Reality, and 
accordmgly an adequate intellectual conception of the Absolute 
has to be formed. The transcendent experience of an enlightened 
Mahayogi and the intellectual demand of a common man must 
be hnked together, Gorakfanath conceives the Ultimate Realltv 
accordingly as ParS-Sambit with NtJa-Sakti,~Ab=oMs Coni 
cionsness or Absolute Spirit eternally possessed of infinite 
umqoe Power for self-expression in the form of a boundless 
phenomenal cosmic order evolving countless' orders of finite and 
tository existences in time and space and also harmonirin- 
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CHAPTER V.— Sat-Cit-Ananda Brahma. 


Pages 38-55. 


The Ultimate Reality as realised in the transcendent state of 
consciousness is described by Mahayogis as Sai-Cid-Snmda- 
Brahma. j,e. the Absolute Spirit Whose character is pure and 
perfect Eristence-Consciousness-Bliss. This conception is 
however considered not quite adequate by Gorakhnath and his 
school, in as much as the dynamic aspect or the aspect of Sakd 
of the Absolute Spirit is ignored in it. They conceive the 
Absolute Spirit as absolutely perfect and infinitely dynamic 
Existence-Consciousness-Bhss, The conception of Pure 
Existence is discussed. How the categories of Sat and Asat, 
Sunya and Puma, Dwaita and Adwaita can be reconciled in this 
conception is pointed out The conception of Pure Consciousness 
is discussed. Doubts and misconceptions are removed Pure 
Existence and Pure Consciousness are distinguished from 
phenomenal existence and phenomenal consciousness Gorakh- 
nath maintains that m all orders of phenomenal contingent 
derivative existences One self-existent self-illummed Transcen- 
dent Consciousness {Para-Sambit or Cit) reigns as their origina- 
tor and sustainer and revealer and unifier, that in all of them it 
is this Consciousness that manifests Itself in manifold finite and 
ebangmg objective forms and that in all kmds of mental 
experiences also it is the same Consciousness that reveals Itself 
in various subjective forms under various self-imposed limiting 
conditions. The conc^tion of Pure Bliss [Ananda) is discussed. 
Perfect Bliss which is the supreme ideal of our conscious life is 
the essential character of the self-existent self-illunimed and 
absolutely free and self-mamfestmg Transcendent Consciousness. 
Objections are raised and refuted. Ananda imphes the absolute 
self- fulfilm ent of existence, hfe, knowledge, feehng and will, and 
this is characteristic of the Absolute Consciousness or Spirit, 
Who unconditionally enjoys His perfection m His transcendent 
nature and also enjoys His perfection under an infimte variety 
of conditions which He freely creates in the phenomenal cosmic 
system The Absolute Spirit is beyond the scope of formal and 
empirical logic, but is reaUsable in Absolute Expenence through 
the practice of yoga Gorakhnath’s philosophy is known as 
DmitSdmila.vilakshana-vSda and Paksbapata-vinirmukta-vada. 


CHAPTER VI.— Para-Sambit with Unique Power. 


Pages 56-61. 


Gorakhnath does not discard the phenomenal cosmic system 
as false or lUuSbry or as having only subjecUve reality. The 
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phenomenal existence of the whole system with the plnrality of 
phenomenal subjects and phenomenal objects must be 
recognised as phenomenally real from the standpoint of onr 
normal experience and a rational explanation of the s^istem 
must be obtained from the essential nature of the Absolute 
Spirit realised in transcendent experience. Hence Gorakhnath 
and his school recognise the presence of the Unique Power for 
phenomenal diversified self-manifestation as pertaining to the 
essential character of the Absolute Spirit, — ParaSarKbi:, 
Brahma, Siva. Power is a reality which can be known only from 
its action (kriya) or product [karya). Tne power of a thing 
impUes all the possibilities of its actions and self-expressions 
under all possible conditions. The possibilities ccnnot be 
truly known till they are actualised. The power is essentiallv 
identical with the nature of a thing and has also diSerentiated 
self-manifestations. Manifestations are gradual in time, bet the 
power is constant in the essential nature of a thing. Gorakhnath 
and the yogi school hold that the gradually evolved diversities 
of phenomenal existences constituting the cosnsic system are 
free self-manifestations, in time and space and in a related 
order, of the Unique Power of the Absolute Sphit. Whose 
essential character is Perfect Sai-Cid-Ananda. Thus the Ultimate 
Reality has an eternal transcendtnl aspect and an eternal 
dynamic aspect. The transcendent aspect is revealed to the 
perfectly illumined samadhi-consciousness of the yogi, and the 
dynamic aspect is manifested in the normal planes of the cons- 
ciousness. Gorakhnath describes the dynamic aspect or the 
Unique Power of the Absolute Spirit as of the nature of 
perfectly free Pure Will (Iccha-matra-dkarmdj. This 'Will is 
distinguished from Desire of our normal mind. It is the imma- 
nent urge of Perfect Existence for self-expression as diverre 
orders of phenomenal existences, ofPerfectConsciousnessfor 
selfrrwelatton as diverse orders of phenomenal consciousnesses, 

01 Perfect Bliss for self-enjoyment as diverse orders of joys By 
virtue of this immanent urge the Absolute Spirit freely and 
dehghtfully manifests and enjoys Himself as infinitelv various 
orders of phenomenal existences and consciousn^ses and 
expenenoes, which constitute His Cosmic Body. 

CHAPTER m-Siva and Sakti in Eternal Union Pages ^2-74. 

Smee time immemorial in all the sacred literature of the Tosi 
SampradSyaihe Absolute Spirit is designated es Siva and £ 
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Unique Power as iSakti The same Absolute Reality viewed as 
the transcendent self-shinjng self-per/ect diflferenceless and 
changeless Spirit is Sm, and as revealing and enjoying Himself 
freely and eternally m an ever-changing diversified phenomenal 
cosmic order is Sakti. There is really no difference between Sim 
and Sakti, In the ultimate samdd/ii-expenence in which the 
cosmic plurahty is merged in absolute unity He is reahsed in 
His transcendent aspect as Sm, (His Sir^f-aspect being bidden 
in Him), and in the enhghtened phenomenal expenence m 
which the cosmic plurality appears as an obj'ective reality He is 
realised in His self-manifesting dynamic aspect as Sakti. The 
two aspects are in eternal union Hence Stm and Sakti are 
popularly conceived as eternally wedded to and in loving 
embrace with each other. Siva is conceived as Saktiman. 
Accordingly Stvais regarded as the Father and Sakti as the 
Mother of the universe, thou^ there is no difference between 
the Father and the Mother and there is no question of gender 
in the nature of the Spirit The Divine Sakti, as conceived by 
Gorakhnath and Siddha-yogis, is neither the non-spiritual non- 
self-conscious Prakriti of Sankhya, nor the illusion-producing 
inexplicable Maya of Adwaita-Vedania, nor the Sakti dmaei 
from but possessed and governed by the Supreme Spirit, as 
conceived by many dualistic bhakti schools She is Sat Cid- 
Ananda-mayee Mahasakti, i e. self-manifesting self-diversifying 
all-harmonising all-unifymg ever-aotive Dynamic SatCid- 
Inanda. The cosmic system is conceived, not as Cid-Vmrla, 
tut as Cid-VilSsa. The Sakti is conceived, not as Svarana- 
viksliepdtmikd, but as PrakaSa-Vmiarsalmika. Gorakhnath and 
his school teach the truth-seekers to appreciate the world as 
Cid'Vilasa, as Saundarya-khari, as Inunda-lalmri, and not to 
renounce it out of disgust or to think of it as an evil. Renuncia- 
tion has to be practised for the purpose of the realisation of the 
Ideal of Absolute Sivahood in his Divine "World 


CHAPTER Vni — Gradual Unfoldment of Sakti 


Pages 75— 87 


Gorakhnath and his school are upholders of Sat-KSrya-VSda. 
They accordingly hold that before creation the whole world 
of effects cxMfsm an absolutely unmamfested and undifferen- 
tiated state in the nature of the Umque Power of Siva and 
that destruction or dissolution consists in the merging of dl 
the diversities in the absolute unity of the same Power (5flfcrih 
Creation or origination of the cosmic system is thus regarded 
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as the gradual unfoldment of Siva s inherent SaM, which is 
essentiaUy non-diffetent from Siva. The temporal pro^ss o. 
creaUon and dissolution, of evoluUon and mvolmitm, h..s no 
absolute beginning or end in time The Ultimate Cause and 
Ground and Support of this temporally eternal process of 
creation and continuity and dissolution, constitutmg the cosmic 
order must be some supra-temporal seif-existent Reality 
having the Power for such self-expression in a temporal 
order, and this is the Absolute Spirit or Siva with His Sakti. 
The unique causal relation between the supra-temporal chanp- 
less transcendent Spirit or &va and the temporal ever-changicg 
phenomenal world-order is conceivedl by Gora^nath pd 
the Siddha-yogi Sampradaya as Cid-Vdasa or Sna-Sakti-Vdasa, 
which means perfectly free and delightful sportive self-mani- 
festation of the Transcendent Spirit in the phenomenal plane. 
This is of the nature of a free play and self-enjoyment of one 
self-fulfilled perfect Spirit in the forms of countless orders of 
imperfect phenomenal existences evolved from His own Sakti. 
Gorakhnath’s Stva-iakii-VdSsa-Vdda or Cid-Vilasa-Vdda is 
distinguished from Arambha-Vada, Parinama-Vada as well as 
Vnarta-Vada. Vedanta's Maya is given a more exalted 
position by Yogis, who conceive MSyS as MahS-MayS or Togo- 
Maya or real Cit-Sakti of Brahma or Siva,— the real Mother 
of the real cosmic order, — and as such an Object of adoration 
to all individuals. The self-nnfoldment of Divine Sakti is 
perfectly free and delightful. Sakti’s self-unfoldment is 
descnb^ as through five stages,— iVya, Para, Apara, SukshnS, 
Rmialm. Gorakhnath attempts to give an idea of each of 
these stages. Kundalini-lSakti unfolds Herself as the glorious 
Mother of the unlimited spatio-temporal cosmic order and all 
kinds of individuals and classes within it. She is also present 
as the sleeping spintoal Power in every individual body. 


CHAPTER IX — Self-Manifestation of 

Siva As Cosmic Poiusha. Pages 88— 99 

The gradual self-unfoldment of iSakii within the spirituai 
transcendent nature of the Absolute Spirit, Sva, gives birth 
to the Supreme Spiritual Body of Siva, called ParapirjPa 
The birth of Parapinda means the self-manifestation of the 
Absolute Spirit as^tie Supreme Individual— Porcniii Purtaka— 
with the full consciousness of all His eternal infinite glorious 
powers and attributes. The Snpra^ersonal Spirit becomes 



a perfectly self-conscioiis Personality,— 5raAwai becomes ISmra. 
Reference to the difference of Gorakhnath’s view from 
Patanjali’s view of Kwara. The significance of the term Pmda. 
Pmda means an organised whole, a unity of diversities, 
Gorakhnath attaches special importance to the term, in order 
to show that all our conceptions of concrete realities in all 
the planes of our knowledge and thought involve the idea of 
unity of diversities. Accordingly even in the highest plane of 
Spiritual Reahty he rejects Pure Non-Dualism of the extreme 
Adwaita-Vadts as well as Pure Dualism of extreme Dwaita- 
Vadis and Pure-Pluralism of Vahu-Padarlha-Vddis. In the 
lowest physical plane also he rejects the doctrine of the 
plurahty of unrelated material units or paramSnus mtegrated 
' and disintegrated by external causes. The whole universe is 
conceived by him as one orgamsm consisting of countless 
orders of orgamsms, — one Samasti-Pinda consisting of in- 
numerable Vyasti-Pindas, This universe is the self-embodiment 
of the Absolute Spirit, iSiva, by virtue of the Gradual self- 
unfoldment of His Sakti 

Gorakhnath describes the Para-Pinda of iSiva as consis- 
ting of five forms of spiritual consciousness, all shining at the 
same time without overshadowing each other in His all- ' 
comprehensive Divine consciousness;— viz Aparamparam, 
Paramapadam, Sunyam, Niranjanam, Paramatma, These are 
explained in terms of psychological concepts This Para-Pmda is 
also called AnSdi-Pmda as well as Adi-Pmda, implying that this 
Divine Individuality is without any ongination and without 
any Higher Source of existence and that this is the Supreme 
Source of all other Pmdas or individual existences, Anadl- 
Pinda is descnbed as having the characters of Paramananda, 
Piabodha, Ctd-tidaya, Piakasa, SoliambhSva Thus the Absolute 
Spurt, by' virtue of the unfoldment of His unmanent Sakti in 
the transcendental plane, reveals Himself as a magnificently 
glorified self-conscious self-active omnipotent omniscient 
playful Divine Personality embodied with an ideal universe. 

This Adi-Pmda is the eternal hnk and meeting-ground between 
the transcendent and the phenomenal planes of existence, 
between the Transcendent Spirit and His phenomenal cosmic 
self-manifestation. 

CHAPTER X-Evolntion Of Ihe Cosmic Body Of Siva. Pages IM-IM 
Having described the nature oi Para-Pmda or Idya-Pmda m 



the supra-physical plane, Gorakhnath exposes the evolution of 
the physical world-system from this Adya-Pinda. Siva as 
Adya-Pmda, the Cosmic Purusha, evolves from within Himself, 
through the further self-unfoldment of His Sakti, a Physical 
Cosmic Body, extending in space and changing in time, and 
makes it an integral part of His all-comprehending and all- 
enjoying Self-Consciousness. The universe, which was ideally 
real in the nature of Adya-Pinda, becomes physically and 
objectively real as thcCosmic Body of Siva, and this Body is 
called Malia-Sakara-Pinda. Siva with His infinite and eternal 
Maha-Sakti is seen by a Mahayogi as immanent in and reveal- 
ing Himself through all the diversities of this physical order. 

A Mahayogi looks upon and loves this world as the sacred 
Divine Body. 

From Adya-Pinda evolves Maha-Akasa, from Malta- 
Akasa evolves Mahd-Vayu, from Maha-Vayu evolves Malta 
Tejas, from Maha-Tejas evolves MahaSalila, from Maha- 
Salila Maha-PrithwT. These five Tattwas (Basic Elements) are 
gradual stages of self-unfoldment of the Divine Sakti in more 
and more complex physical forms and they are all organised 
by the same Sakti into an unlimited and ever-continuous 
physical embodiment of Siva. The distinctive characteristics 
of each of these physical Tattwas (generally called MahS- 
Bkutas) are described in details. General reflections are made 
udth reference to the different schools of Indian philosophy , 
on the relation of the basic physical elements of the universe 
of our experience to the Ultimate Reahty or the Absolute 
Spirit. Acc To Gorakhnath and the Siddha- Yogis, this 
Physical Cosmic Body is the grossest and most compheated 
and diversified form of free self-manifestation of the Absolute 
Spirit through the gradual self-unfoldment of His infinite and 
eternal Spiritual Power, and hence it is essentially a spiritual 
entity. In relation to this Cosmic Order the Supreme Spirit 
reveals Himself principally in the forms of eight Divine 
Personahties, Which are called Ashta-Murti of MaliaSakara- 
Pinda Siva— vfe. Siva, Shairava, Srikantha, SadaHva, Iswara, 
Rudra, Vishnu and Brahma. 

CHAPTER XI — Evolntion of A System of 

Worlds lii The Cosmic Body. Pages 115 128 

In the Cosmic Body of Siva various orders of phenomenal 
existences are gradually evolved, and these are conceived as 



distinct interrelated worlds or Lokas. First, there is the 
world of material bodies and physical forces, governed by 
what are known as natural laws. This is Jada-Jagal. Secondly, 
there is the world of Life and Vital Forces, governed by 
biological laws. This is Prana-Jagat Life and vital forces 
are embodied with and. manifested through material bodies, 
but life transcends matter and exerts regulative influence upon 
its phenomena. Thirdly, there is the world of Mini, ~Mano- 
Jagat. All phenomena of empirical consciousness are expres- 
sions of mind. Mental phenomena are manifested through Imng 
physical bodies, but Mind transcends Matter and Life and uses 
them as its instruments Mmd and Body are found to act and 
react upon each other, but Mind does not occupy any special 
part of the physical body nor does it die with the death of the 
physical body. Mmd has a higher order of reality than 
Matter and Life,— being a higher self-expressitfn of the 
Supreme Spirit. Fourthly, there is the world of Reason or 
Intelligence,— RaddAi Buddhi is higher than Mmd, and it is 
manif ested in the acts of discriminating between valid and 
invalid knowledge, correct and incorrect thought, and m the 
urge for the attainment of truth. Buddhi exercises a regula- 
tive and enlightenmg influence upon Mind. Cosmc Buddhi 
with Cosmic Manas and Cosmic Prana is all-pervading 
Fifthly, there is a still higher world,— the world of Moral 
Consciousness, the world of Dharm Dharma is revealed m 
the form of some Ideal of goodness or nghteousness or moral 
perfection, havmg the inherent claim to regulate and elevate 
all natural phenomena of matter and life and mind and 
reason towards the Ideal Dharma governs the course of 
evolution in this Cosmic Body of Siva. Though Dharma is aU- 
pervading and underlies all spheres of phenomenal existences, 
it is specially manifested in the Moral Consciousness of man 
Sixthly there is the world of Aesthetic Order. This 
IS specially revealed to the Aesthetic Consciousness of man, to 
which the whole universe is a universe of Beauty. Seventhl3^ 
there is the world of Bhss,- Ananda. Inanda is the real and 
eternal nature of the Supreme Spintand it underlies all self- 
manifestations of the Spint. To different orders of pheno- 
menal consciousnesses different orders of exutences are 
revealed The infinite richness of Maha-Sakara-Pinda is 
unfathomable. Every world has adhyatmika, adhidawika and 
adhibhoutika aspects. 



CHAPTER Xn— The Evolution of Individual Bodies in 

The Cosmic Body. Pages 129—138 

Recapitulation of the foregoing discourses, indicating the way 
of philosophical thinking of Stddha-Yogis. The conceptions of 
the eight Divine Cosmic Personalities further explained. With 
the evolution of the eight Divine Personalities and their 
respective planes of consciousnesses and existences, the cons- 
titution of Maha-Sakara-Pinda (Cosmic Body) of Siva-Sakti 
is complete, so far as the Universal Cosmic Principles are 
concerned. The plane of Brahma is the lowest and grossest 
of all and is most closely related to the gross Vtoild of our 
sensuous experience. Gorakhnath traces the evolution of the 
individual existences and consciousnesses of this world from 
the Conscious Will (Avalokana) of Brahma. This Conscious . 

Will is manifested in the form of Prakriti-Pinda, from which 
all individual bodies (Vyasti-Pindas) are evolved. Every 
individual body is a particularised manifestation of Prakriti- 
Pinda and ultimately of the Cosmic Body of Siva. Gorakhnath 
is particularly interested in the study of the constitution of 
the individual /jiotk/;; body. In the human body all the exter- 
nal and internal organs of an individual body are fully evolved, 
and also hfe and mind and reason and moral consciousness 
and aesthetic consciousness are fully manifested in individual- 
ised forms. The human body is realised as an epitome of the 
entire Cosmic Body of Siva. It is in and through the human 
body that the Divine Sakti, Who in the process of cosmic 
self-manifestation comes down from the highest transcendent 
spiritual plane of absolute unity and bliss step by step to the 
lowest phenomenal material plane of endless diversities and 
imperfections, ascends again by means of self-conscious proces 
ses of Yoga and Jhana and Bhaktl to the transcendent spiri 
tual plane and becomes perfectly and bhssfully united with 
the Supreme Spirit, Siva. Man with his developed individuality 
can experience Siva as, his own true Soul as well as the true 
Soul of the universe 

CHAPTER Xm— The Constitution of Individual Body. Pages 139-168 

From the standpoint of yogic discipline, Gorakhnath conceives 
the human body as consisting of (1) the gross material body 
called Bhuta-Pmda{2)ihe mental body described as Antah-karana- 

, Pancaka, (3) Kula-pancaka, (4) Vydkii,paneaka, (5) Pratyaksha- 



karana-pancaka, (6) NadtsamsthSna, and (7) Dasa-VSyu. Ute 
Bhuta-pinda is constituted of the five gross physical elements, 
purposefully organised by the Creative Will of Brahma with 
life-power and mind-power immanent in the or ganic^ and 
regulating teleologically the functions of its various organs. 
The conceptions of wholes and parts and their relations are 
discussed from the riew-point of yogic Sat-karya-xada. 
Gradual evolution of parts within parts fi-om the Cbsmic 
Whole leads to the organisation of the amazingly diverse parts 
of individual bodies of various orders and lands. The indi- 
vidual minds are individualised self-manifestations of the 
Cosmic hlmdin relation to and apparent dependence upon 
individual living bodies. The individual lives also are indivi- 
dualised self-manifestations of the Cosmic Life. Ever}' indi- 
vidual human mind is manifested in five forms according to 
functions, — viz. Manas, Buddhi, AhankSra, China and Caitanya. 
The fimctions of each are explained. Kida is here 
interpreted by Gorahhnath as the forces which ex^se thrir 
directive infiuence from behind the scene upon the psj’cho- 
physical phenomena and give special inclinations and aptitudes 
to them It is conceived as of five forms, viz. Sattwa, Rajas, 
Tamas, Kala and Jeeva. These are explained. Vyakti pancaka 
refer to the five forms of self-ejqiression of the individnal 
mind and they are classified as Iccha, Eiiya, Maya, Rrdkrili 
and Vak. The various subdivisions of each are described. 
The forms of FSfc,— viz. Bara, Posy and, Madhyama, Vaikhaii 
and MatrikS, are discussed. By pratyaksha-Karana Goraih- 
nath indicates the effiraent and material causes which practicalJy 
contribute to the maintenance and development and also 
renewal of the indvidnal body. He enumerates then as, Kama, 
Karma, Caadra, Surya and Agni. Their characteristics and 
are discussed. The knowledge of NadiSamsihSna 
or the nervous system is of great importance to yogis. Of 
countless Nadis, ten are specially mentioned. Of these, three 
are hi^ly important, viz Ida, PingaJS and Sashunma. 
SushtannS is the most important from yogic view-point 
VSyu-Samsthana also is of special importance from yogic 
-riew-point Vayu or Frana-sakti is essentially one, but it is 
conceived as tenfold, acc. to different functions it performs in 
different parts of the living organism Of the tenfold I'tp'h 
PrSna and Apana are of spedal importance for yo^c disa- 
pHne. In this connection the nature and inner sig^cance 
of breath are discussed and AJapa-Gayslri is e^^lained. 



{jda) 

fTtAP T F^ XIV—Thc Esoteric Aspects Of The Body. Pages 169 — 194 

For the purpose of attaining true enlightenment about the 
inner nature of the sacred human body, Gorakhnatfa regards 
it essential to acquire insight into nine cakras, sixteen adkaras, 
three lakshyas, five vyomans. The nine cakras are conceived 
as different stations in the central SushwnnS-NSdi, r^hich is 
called Srahma-Marga. These are centres of psycho-vital forces 
and indicate different planes of esoteric experience in the path 
of yogic discipline. They are like wheels and whirls in the 
path of spiritual progress, and they act sometimes as hurdles 
and often as revolutionary steps in the path. 

Cakras are enumerated by Gorakhnath somewhere as nine and 
somewhere as seven {including the hipest, Sahasrara). The 
special features of these Cakras are described at some length. 

The underlying conception is that, Kmdalini-Sakti, the 
Supreme Divine Power, lies sleeping like a coiled serpent in 
the lowest Muladhara Cakra of every human body, becomes 
awakened with the awakenment of the spiritual consciousness 
of every individual, rises step by step through yogic disdpline to 
higher and higher Cakras (hi^er and higher planes of spiritual 
illumination), blesses individual consciousness with various 
kinds of occult experiences and miraculous powers in the 
particular Cakras, and finally ascends to the highest Cakra, 
the plane of the perfect blissful union of Sakti with Siva or 
Brahma, in which the individual consciousness becomes 
absolutely united with Univemal Consdousness, the Absolute 
Sat-Cid-ananda. 

After describing the Cakras, Gorakhnath desenbes what he 
calls Adharas and for the students of Yoga he enumerates 
them as sixteen. By AdhSras he refers to the prindpal- seats 
of the vital and psychical functions, which have to be brought 
under control and then transcended by means of appropriate 
methods _of yogic disdpline. Having given lessons on the 
sixteen AdhSras, Gorakhnath imparts instruction on the three 
kinds of Lakshyas,— internal and external and non-located. 
Lakshya means an object upon which a yogi should fix his 
attention temporarily for practising concentration of psycho- 
vital enerj^ with the ultimate view of elevating it to the 
highest spiritual plane. Xastly, Gorakhnath gives lessons on 
Vyoma or JJeSsa or Sunya, which, thou^ leaDy one, he 



enumerates as five for the sake of the practice of concen- 
tration. 


CHAPTER XV— The Cosmos In The Individual Body. Pages 195-205 


In the view of enlightened yogis there is no pure and simple 
matter, as conceived by scientists, anj where in the universe. 
Even Jkasa, which is the ultimate form of matter and which 
appears as pure contentless space or void, evolves from and 
is ensouled by the Supreme Spint with infinite Power imma- 
nent in His nature. Through the Power’s gradual self-unfold- 
ment the other Mahabhutas with specific characteristics 
emerge from it and they are all ensouled by the Spirit, In the 
course of this evolution, individual material bodies with 
apparently distinctive existences and charactenstics emerge in 
the Cosmic Body of the Spint, and life and mind and intellect 
are found to be gradually evolved in individual forms m 
relation to individual physical bodies, m which the character 
of the Spirit is more and more brilliantly reflected. Every indi- 
vidual body with life, mind, etc is thus a self-manifestation 
and self-embodiment of the Supreme Spirit, Siva All causal 
activities of all material things and all processes of evolution 
and emergence of apparently newer and newer and higher and 
higher orders of realities in the universe are governed by the 
free Creative Will-Power inherent in the essential nature of 
the Absolute Spirit. The Spirit is revealed as the material 
cosmic system. 


As a yogi draws upward in a systematic way his psycho-vital 
energy to higher and higher adharas and cakras and concen- 
trates his consciousness upon deeper troths unveiled therein, 
the individual body is gradually realised as liberated from the 
grossness and impurity and spatio-temporal limitations and 
imperfections of its normal matenal nature and hence as a 
true spiritual entity. When the consciousness is adequately 

refined and iUumined, the whole is experienced in eve^ part, 

the entire cosmic system is experienced 
body, MahS-SSkara-Pinda is realised in VyaslMa. Th^is 
reahsation of the Cosmic Body in the individual body « 
by Gorakhnath the true knowledge of the body (Pw^- 
SambUU) For training the intellect of ^-seekers Goratt 
Hath describes the location of all ‘be worlds m the Cosmic 
Order within distinctive parts of the individual body. 
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CHAPTER XVI— Indifidual Souls Pages 206—223 

The individual soul and the individual body are both pheno- 
menal self-manifestations of the transcendent Supreme Spirit. 

The soul is evidently a spiritual manifestation, and the body is 
a physical manifestation. The body appears as a finite chang- 
ing composite material entity, while the soul appears as a 
simple self-luminous entity without any spatio-temporal charac- 
teristics and limitations and changes. The soul does not 
occupy any special portion of the body, but gives unity to the 
whole body and is realisable in every part of it. Tire soul is 
the master of the body, and all the operations of all the 
organs of the body revolve round the soul as their dynamic 
centre. The soul is distinguished not only from the physical 
body, but also from life, mind, ego, intellect, moral and 
aesthetic consciousness, and even spiritual consciousness. It is 
self-luminous witness to them, the innermost dynamic centre of 
all their operations, and it realises and enjoys itself in and 
through them. The individual soul is ultimately one with &va, 
the Supreme Spirit, Who in His phenomenal cosmic play 
freely enjoys Himself as the plurality of individual souls in 
relation to the various orders of individual bodies. 

The souls are not really touched by the joys and sorrows and 
bondages and limitations and changes of the respective indivi- 
dual bodies. So long as Avidya or Ignorance prevails over 
the phenomenal consciousness, these are falsely attributed 
to the souls. Discussion on the conception of Vldya and 
Avidya from the view point of Siddha-Yogis, VidyS and 
Avidya are two-fold aspects of the phenomenal manifestation 
of the Swatantra NijS Sakti (Free Unique Power) of Siva 
(Absolute Spirit). Gorakhnath and the yogi school more 
often use the terms FrakaSa and Vimarsa in place of Vidya 
and Avidya. The significance of these terms is discussed. In 
this universe of phenomenal self-manifestations of the Absolute 
Spirit, His PrdkSsa-Sakti and Vimarsa-^akti are apparently 
conditioned and limited by each otner, and the Soul as mani- 
fested in each individual body appears to be conditioned and 
limited by the nature and limitations of the body. It is the ' 
Supreme Spirit Who reveals Himself as individual souls. The 
Absolute, while manifesting and expenencmg Himself freely 
and playfully under limitations of all kinds of forms, remains 
eternally in His own true Self as the One Transcendent Spirit. 



The problems of Evil, Sorrow, Sin. Warfare, etc. are dis- 
cussed and solved from this view-point. 


CHAPTER XVn— The Supreme Ideal Of Life. 


Pages 224—250 


From the earhest age of Hindu spintual culture, Moksha or 
Mukii is geneially accepted as the Supreme Ideal {Parama 
Parushartha) of human hfe. It is commonly understood in the 
rather negative sense of perfect and absolute deliverance from 
the present earthly state of raistence subject to sorrows and 
bondages and imperfections. Many schools of philosophers 
and spiritual aspirants lay special emphasis upon Sorrow 
which is the most universal and the most undesirable fact of 
human experience and conceive absolute cessation of sorrow 
as the ultimate Ideal of all human endeavours. The signi- 
ficance of Sorrow is discussed. All Hindu saints and sages 
proclaim the possibility of the absolute conquest of Sorrow, 
not by means of external contrivances and changes of physical 
conditions, but by means of internal self-disciphne 
and self-enhghtenment. Perfect self-enlightenment really 
consists in the elevation of empirical consciousness to the 
transcendent spiritual plane, and the experience of this plane 
can not be exactly and adequately described in terms of 
intellectual concepts. Attempts at such description lead to 
difierent rehgio-philosophical views about Moksha. The trans- 
cendent experience is often described negatively as absolute 
cessation of Sorrow and positively as the attamment of 
Inanda or perfect Bhss. Discussion of Mahayogi Buddha s 
conception of Nirvana, and his doctrine of the suppression of 
all desires and umversal sympathy as the means to it. Discus- 
sion on the conception of AtmS, on which aU Hindu schools 
of philosophy lay special stress. The realisation of Atma or 
the true Self is conceived as the real nature of transcendent 
experience and the essential nature of Moksha. Discussion on 
.^vanmufcrf and Videha-mukti. The nature of /two after 
absolute 6sembodmient is a puzzling problem, on which even 
the greatest saint-philosophers are found to differ. Views of 

Lntioned. Discussion of the Upanishadic and Vedantic yiw 

of the realisation of the identity 2“^^ 

the Absolute Spirit, Brahma, as the Ultimate Ideal. Gorakh 
w .l.ou,h b. d».« to ^ 

the Cosmic Order and of the individual Ima. Reference to 
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the Bhakti schools Acc. to Gorakbnath, the perfect realisa- 
tion of Sivahood or BrahmaUood by the individual soul through 
yoga is the Supreme Ideal. Gorakhnath’s grand conception of 
Samarasa-karana and his conception of the true character of 
a Natha or Avadhuta are explained. A Natha not only realises 
the identity of himself and all existences with Siva or Brahma 
and experiences the whole universe within himself, but also 
becomes a complete master of all physical forces in the 
universe. 


CHAPTER XVni— The Eiolution of Iffindu Spiritual 

Culture. 00 Pages 251—280 

Vedas the basis of Hindu spiritual thought Some fundamental 
Vedic Truths, — that this world-order is essentially a spiritual 
and moral and aesthetic system, that all phenomena 
of all planes of existences are governed by Universal and 
Inviolable Moral and Aesthetic and Spiritual Principles, that 
the Cosmic System is not only an adhibboutic, but also an 
adhidaivic and SdhyStmk system, that in the scheme of the 
universe man as a self-conscious intellectual and moral and 
spiritual being endowed with a highly developed physical body 
occupies a unique position. The Vedas unveiled the inner 
secrets of the order of the universe and human nature and 
showed the way to the solution of the most fundamental pro- 
blems which are puzzling to the greatest intellectuaUsts of all 
ages. The principal modes of disciphne taught by Vedas for 
elevating man to higher planes of existence and consciousness 
till the highest spiritual plane is reached,— the cultivation of the 
spirit of YajHa in practical life, the cultivation of devotional 
sentiments and spirit of worship to the Supreme Spirit as 
revealed in this wonderful Cosmic System, the cultivation of 
Renuniaation and Tattwa-JnSna and Yoga. The wide-spread 
Muence of Vedas upon the practical life of the Aryans 

Controversies on the true interpretation of Vedic Texts 

interpretation from the view-point of Kama, from the view- 
pomt ofJnana and Yoga, from the view-point of Upasana or 
DevoUon. In the period of progressive expansion and con- 
sohdabon of the Aryan society people were naturally more 
mterested m a philosophy of action than in a philosophy of 
renunciation or emotional devotion, and hence the inteipreta- 
tion from the view-point of Kama prevailed in the society. 

The view-point of y/i«na and Togo and VairSgya also steadily 
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developed and found expression in the Upanishads and the 
Zgamas. Kapilaj the founder of Sankhya-dariana, was the 
independent rationalist philosopher, who constructed a com- 
plete philosophical system for the explanation of the world- 
order and added great strength to the view-point of JiiSna and 
Yoga. A brief account of the SSnkhya-darhna of Kapila and 
its contribution to the development of Hindu spiritual thought. 
The development and spread of the view-point of Vpasand and 
Bhakti through a good many sects and sub-sects, along with 
the development and spread of Pravntti-MSrga and NivriuU 
MSrga. 


CHAPTER XIX— The Evolution of Hindu Spiritual 

Culture (n) Pages 281-320 

With the progress of Hmdu spiritual culture, a psychological, 
social, moral and spiritual necessi^ was more and more keenly 
felt for rational synthesis and harmony of Karma Jnana Yoga 
and Bhakti, and various attempts were made by eminent 
thought-leaders. The most successful attempt was made by 
Lord Sri Krishna in His wonderfully eventful life and specially 
in the Bhagavat-Gita. Sri Krishna was the truest representative 
oftheSpint of theVedic Revelation, and was adored as a 
veritable Incarnation of the Supreme Spirit in human fonn. 

His Gits was hailed as Brahma-VidyS, Yoga-Saslra, Bhakti- 
SSsira, as well as Karma iSsstra, and as the most profound 
interpretation of the essential teachings of the Vedas. It gave 
the most enlightened conception of Ydjha, Yoga, Jnana, Karma, 
TySga, SannySsa, Upasana, and Moksha, and taught the Art 
of the thorough spintualisation of the entire life of a man. 

Sri Krishna laid far greater emphasis upon the inner spint 
than upon the outer /orms of religious practices and opened 
the door of Toga and Jnana and Bhakti and God-iealisation 
to men and women of aU grades of the society and of aU sorts 
of occupations in practical life. In His philosopMcal view 
also He sought to assimilate all the important schools of 
thoudit. He conveyed to humanity another great message of 
hope and strength, w. Incarnation of God on earth at 
critical times as a mark of His love and mercy for man. 

Ibc credit for propagating the teachings of the Ve jas a„d the 
message of Lord Sri Krishna in the most popular and hberal 

SL to action, of bmldlos 

one universal Hmduism goes pre-emmently to Krishna Dwgi 



pSyana Vyasa and his disciples. He complied and raarranged 
all the available Vedio Texts with their varied interpretations, 
preached the Upanishads as constituting the essence of the 
Vedas, composed the great national Epic, Mahabharata, 
founded the school of Vedanta-DarSana, and initiated the 
composition and propagation of the PuTanas, These together 
with the other great national Epic, Valmiki’s ESmayana, 
exercised a powerful influence upon the development and 
popularisation of Hindu spiritual culture and the permanent 
umfication of this vast sub-continent. 

More than a thousand years after Sri Krishna and VySsa, 
Lord Buddha and Lord Mahavira, both of whom were 
Mahayogis and followed practically the NivTltti-Marga of the 
Vedas, initiated two powerful ethico-spiritual movements, 
which led to the creation of Buddhism and Jainism within 
the fold of Hinduism. They really preached the ancient Yoga- 
Marga with special emphasis on renunciation, universal 
sympathy and compassion and purity of ethical conduct, and 
particularly on the principle of Ahimsa. Their special con- 
tributions to Hmdu spiritual culture and the causes of their 
conflict with the orthodox Hmdu community are briefly 
discussed. 

A few centuries later, KurnSrila, Sankara and Gorakhnath 
appeared as very powerful exponents of Vedic Karma-Marga, 
Jndna-Marga and Yoga-MSrga respectively, and their contn- 
butions to the restoration and consolidation of the moral, 
spiritual and cultural unity of the vast country on the basis of 
the Vedic outlook on life and the world are most remarkable. 
The special features of their contributions are briefly expound- 
ed. While Kumarila strongly defended Vedio Hmduism 
against the attacks of Buddhism and Jainism, Sankara and 
Gorakhnath contributed greatly to their assimilation with 
Hinduism. 

In the Middle Ages, while the diSerent interrelated currents of 
Vedic spiritual culture continued to flow on, the Bhakfi-cult 
or UpSsana-Marga got a great impetus from the life and 
teachmgs of a good number of Bhakta-saints with high 
spiritual attai^ents and magnetic personal influences born in 

different provinces. A good many Upasaka Sampradayas, 

Saiva. Sakta, Vaishnava, Ramayata. etc.,— worshipping the same 
Supreme Spirit in different Divine Names, in different visible 



Siddhfinta Paddhati, This book is wntten partly la the form of Sutras or 
aphorisms and partly in the form of discourses and seeks to 
explain the philosophy and yoga-discipline of the Siddha 
SampradSya. In the introductory verse, the name of Siva is 
invoked as the greatest of Yogis and Gorakhnath (also called by 
the names of Srinath and Nityanath) discusses various philoso- 
phical topics under several heads called Upade^as or lessons. His 
theory is that the Supreme Spirit, though essentially above time and 
space, manifests itself as a diversified Universe in the form of countless 
orders of individual bodies and also as the Indwelling Soul. The vanous 
Yogic centres in the physical form and other aspects of the Yoga 
Philosophy are elucidated and it is shown how the human body can be 
spintualised and obtain Kaya Siddhi. The discussion then proceeds to 
identify the individual body with the cosmic body and thereafter, the 
function of Sakti or the Supreme Spiritual Power is explained and 
expounded. The Unification of the individual body with the cosmic body 
and the process by which it is achieved is then dealt with and finally, the 
conduct, behaviour and outlook of the Avadhuta Yogi are recounted. The 
conception of Ultimate Reahty is perfected by Super-conscious expenence 
and a whole chapter is devoted to what is termed Para-Sambit A most 
suggestive account is given in this book of the manifestation of the 
power of the Supreme Spirit and the development of the cosmic system. 


Chapter XI deals with the evolution of world systems, includmg in 
this expression, not only the world of animal bodies and manifestations, 
but the world of mind, the world of reason or Buddhi and the world of 
Dharma or moral order, which is described as a special manifestation m 
the moral consciousness. It is then explained how the Absolute Spirit 
seems to hide its essential character behind phenomenon. Through the 
Vimaria Sakb of the Supreme Spint, various forms of knowledge, wisdom, 
desire, actions and feelings emerge. In fact, the problems of the existence 
of evil can be solved only by a complete realisation of the Vedic maxim 
•tatwamasi’ 


Anouthne of Lord Buddha’s teachmgs as weU as of the Sankhya 
system forms an important part of the book Discussion then turns on the 
Philosophy of action as compared and contrasted with the philosophy of 
renunciation (namely, Pravrttimarga, Nivrttmarga and Bhaih marga) 
Discussions on the Sankhya Darsana of Kap.la, the doctrine of cycles and 
the explanation of the various Gunas form the subject of a complete chain 
of arguments. The significance of the Bhagavat Gita, from the point of 
view above stated, is followed by a general disquisition on the works of 
Vyasa, Valmiki and the Puranakartas. The Siva-Sakti-Vada and the 
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Brahma-Sakti-Vada end up with the assertion that the Supreme Spirit may 
be conceived and represented in the form of a Divine Couple associated 
by union.. In other words, Brahman is one in two and two in one, the 
dynamic aspect of the Absolute Spirit being represented by Sakti. The 
description of the Aspects of Narayana and Lakshml, Krishna and Radha, 
Ram and Sita and the process of worship of various names and forms 
of Siva and Sakti end up with a full discussion of the objectives and 
rationale of image worship. 

The last Chapter of the book deals with Modern Hinduism and the 
impact on Modem India of Western culture and ideas. It is emphasised 
that a comprehensive synthesis of Karma, Jnana, Yoga and Bhakti are 
essential, as well as the implementation of the harmony of religious faiths 
and the recognition of the spiritual efficacy of all modes of discipline 
following upon the discovery of the underlying unity of all forms of true 
faith. 


This volume is the result of profound research and contains a 
closely-reasoned and logically-constructed analysis of Bhakti Yoga which 
is not ineoonoilable and can be coordinated with the Yoga of wisdom or 
Jfifina. 


29.10.1961 


C.P. Ramaswami Afyar 




A PREFATORY NOTE 

BY 

Mahamahopadhyaya Gopinath Kaviraj, M. A., D., Litt. 

An attempt has been made m the following pages to present a syste- 
matic and consistent account of the philosophical background of the 
Spiritual culture associated with the names of Yogi Goraksha Nath and 
other adepts of the Natha Brotherhood. The account is mainly based on 
an original Sanskrit Text of the school attributed to Goraksha Nath or 
Nitya Nath. It is difficult to say how far this account reflects the actual 
teachings of Goraksha Nath, but it is believed that it faithfully records 
some of the traditional views of the school. I congratulate the author on 
the great ability with which he has accomplished his self-imposed task, — a 
task which is difficult not only for the great depth of Yogic wisdom 
implied in the teachings, but also for the great paucity of uecessary 
matenals 

The writer has said almost everything worth knowing for a beginner 
in regard to the philosophical outlook of Nathwn The Ultimate Reality 
—Brahman and Para-Samvit; the inter-relation of Siva and Safcti; the 
gradual unfoldment of the Supreme Sakti and the origin of the universe 
consisting of an infinite senes of world-systems, the appearance of the 
individual souls and their relation to the Cosmic Purusha; the Supreme 
ideal of human life; the relation between macrocosm and microcosm; the 
Universe Body of the Transcendent, — these are some of the topics on 
which the learned author has tried to throw light. As Nathism represents 
a particular aspect of Hindu spiritual life, the writer has done well in 
dealing at some length with the ideal of Hindu spirituality in general. 

The Supreme Ideal of Yoga-Sadhana as conceived in this school 
seems to differ essentially from the conceptions of Patanjali, of the earlier 
and some later Buddhistic systems and even to a great extent of Sankara’s 
Vedanta Nevertheless we must observe that the Natha ideal is analogous 
to what we find in the Agamic systems of non-dualistic thought in 
ancient and medieval India. 

This Ideal is described in one word as Sdmarasya, which implies 
obliteration of traces of all kinds of existing differences, not by a process 
of transcendence as in Sankhya, or -of sublaiion as in Vedantic Mayavida 
but by a positive process of what may be described as mutual Interpenetra- 



felt that the three Persons were all of one Substance, Power and 
Knowledge and were one God This vision was not the result of the func- 
tion of the bodily eye nor even of the eye of the soul It was an intellec- 
tual vision of an intimate kind. Henry Suso, the disciple of the great 
German mystic Meister Eckhart referred to the umon of the soul and God. 
She spoke of God as saying,— ‘T will kiss them (the suffering saints) 
affectionately and embrace them so lovingly that I shall be they and they 
shall be I and the two shall be united in one for ever". Elsewhere it is 
said, — “The essence of the soul is umted with the essence of the Nothing 
and the powers of the one with the activities of the Nothing". (The 
Little Book of the Truth, edited by J M. Clark, Page 196). This is 
exactly like the umon {Samyoga} of Lmga or Paramatma with AtmS of 
the Vira Satva School. 


From what has been said above it is abundantly clear that in some 
form or other Samarasya is the ideal, not only of the Agamic Culture, but 
also of many other spiritual sadhanas. 


It now remains to be seen how the NStha Yogins conceived this 
highest consummation of Oneness It is said that the true process of 
SSmarasya begins only when the Sadguru’s grace has succeeded in effecting 
Mental Quiet (f%a-1^mf%). The real sSdImna cannot commence until the 
mind is rendered quiet and free from disturbances incident on a sense of 
identity with the body. The mind being at rest, the Divine Bliss and an 
experience of Pure Infinite Glory dawn on the soul which is awakened from 
its age-long slumber. The sense of duality disappears in the serene Light 
of Undifferentiated Unity. This Light, unbounded and one, brings 
out the powers of Consciousness. The Universal Consciousness being once 
awakened produces in the yog/n a perfect knowledge of his own Body, 
which results m the Illumination and stabilization of the Body concerned 

(ftne 

In other words this Body becomes immortal and immune from the 

ravaging effects of Time. The Pogi is now an adept (Pra). This Lummoiis 

Forin which is the essence of Caifanya has to be made, as a further s p. 

one with the Universal Uncreated Light of Pnrnmopirrfn already revealed. 

This IS done through a continuous process of investigation into the real 

laiuro oihmS. It IS to be remembered that d'amnwyn should not be a 

,rtAmpntnrv attainment, but a permanent possession, m the sense iha n 
«i may ever occur. Before this slate (furrmi) is made permanent 

SSSlToS.!-, 

Experience are noted : 

(I) The Transcendental Reality is revealed as the Universe. In other 
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Aims. , 

(Tl) In theUansUionnl f nV 
move out. This has to be restrained and tnc Po. .. > 

within the l(ma. 

(HI) The i 4 tma is realised as a continuusn Oi unb.oiC . Pr.. 
Supteme Dynamism. 

{TO As a result of all this there is .a unique Vmcn cf Peinr 
is unborn This is the Supreme Integral Vision v h-eu marss . 'e 
mrutthara. It is a Vision of Eternity ishen ir.iimtc sancties are ;:er 
expression of the One and when the One reveals Itself in every r«nt 
Isfinite 
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It seems true that the Katha-Yopn’s view of'v-r r~ and Panerjah'" 
idea of ate not exactly the same, tliouph it is trnc th.n ir. each the 
control of the elements is the result The ideal of (r-'rr) wa< behind both 
and dormnated the Tantric Buddhist also. In ’NSthism’ the fact that 
fe fefe results from a vision of Paremapada and is an antecedent of the 
unification of the two indicates that, though Patanjali’s aims at 
physical purification to its utmost extent, it can never be equated to the 
natural purity of Pumha and continues to remain an inalienable property 

of ProfcriJi. 


In this light it may be presumed that the criticism of Goraksha NSth’s 
ideal of fes by Ptabhudeva, as found in legends current in some South 
India Saiva schools, has to be explained as the outcome of sheer 
sectarianism.* 


The Natha ideal is first to realise JhanmtikU through ffe {5^ which 
secures an Immaculate Body of Light free from the influence of Hme, j.c, 
a deathless undecaying spiritual body and then to realise Parc-Mukti or the 
Hipest Perfection through the process of mutual intepation ^). 
The Bengali-Natha work, entitled sieurai, a comparatively late work of the 


• For Deha-Siddki the reader is referred to the foUovrine •• 
(1) ’ ^ 


(21 


( 3 ) 


The poetnnal aitiOTand Tradidon of the Siddhas bv V V RarT.„ 
Sastn, m the CuUural Hentege oflndia, Vol. H. Pages 303^319 
MM. Gopinath^virafs Series of articles in Bengali on theProe«e 
Is.'’ " published in the Sgali W«My 

M M Gopinath Kavitars article in SatuVrit m ■ . 

Varanasi Sanskrit utStyfwa, 



Katha School of Bengal and published by Shn Prafulla Chandra Chakra- 
~ varty in his book on ‘N&tha Dharma and Sahitya', also points out that the 
complete course of Natha spiritual culture did not end with the attainment 
of Siddka-Deha through drmking of nectar after the completion of the 
process technically known as transcendence of the Moon,— it was 
only a slate of Jivanmuktl as free from death. It is only a prelude 
to the realisation of the highest ideal of Perfection through the culture 
of Othkara. 

I have nothing more to add to this bnef foreword I have only to 
thank the revered author for the honour he has shown me in asking me to 
write a few lines by way of an introductory note to his work I have tried 
even on my sickbed to comply with his request as briefly as possible. The 
learned author has laboured hard and long in a more or less untrodden 
field and as a result of his labours has presented us with a brilhant work on 
an important medieval school of philosophical thought He is a pioneer 
worker in this field. I hope, however, that young scholars interested in the 
subject will follow him and try to utilise all the resources accessible to us 
in the difierent libraries of the country 


Gopmath Kaviraj. 



INTRODUCTORY REMARKS 


BY 

Dr. Sampumanaad. Rajpal of Rajasthan 

I welcome the publication of this book to which I have been 
invited to write a foreword. It is not for me to assess the worth of 
the labour and scholarship which the author has brought to bear upon his 
work. What is of more interest to me is that such a book has been 
brought out at all. The need has been felt for long by students of the 
religious and spiritual history of India 


It stands to reason that Goraksha, — Gorakhnath as he is popularly 
known, — had a most powerful personality which profoundly impressed 
those who came in contact with him. He probably travelled wide: in any 
case, his fame travelled wider. There are a number of places spread all 
over northern India associated with him and his disciples. There are 
legends, some of them of very doubtful historical authenticity, which 
have now become part of the traditional folk-lore of the people. Evidence 
of the place which Goraksha occupied in popular estimation comes from 
another and rather unexpected quarter. The followers of some of the 
Saints who followed him centuries later apparently felt that the reputa- 
tation of their Master would not be placed at a sound footing unless he 
was shown to have been a greater man than Goraksha, Stories were, 
therefore, invented of disputations between Goraksha and the founder 
of their own school. The discussions were generally verbal, but they 
were not unoften accompanied by an overt or veiled display of occult 
power. Goraksha was, of course, invariably worsted in all such contests. 
There are many references to such contests in works attributed to Kafair 
and Nanak. Of course these great men had no hand in the authorship of 
these compositions, which are obviously the work of their followers 
remarkable more for their devotion than commonsense. The contempt- 
uous disregard of time which they display is breath-taking. The philoso- 
phical content of such compositions is elementary and their reference to 
Yogio experience not at all profound. But while they do not enhance the 
reputahon of men like Kabir and Nanak, who, by the way, do not stand 
m ne^ of such spurious support, they certainly indicate the esteem in 
wluchGoraksha’s memory was held by the people several centuries after 
^ disappearance; no one could easily be accepted as a great saint unless 
ne was proved to be supenor to Goraksha. 

The story of the Nath School, of which Goraksha was such a 
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dijinguished lepresentative, is an important chapter m the hatory of 
India s spiritual development. The Tantriks were foUowed in course 
of tune by the Sadits {m), the Siddhas (fg^) and the Naths (nw) 
and the succession was taken up later by the Sant-mat (hb na) In 

f absolutely new message 

hat they preached and practised were simply variations and denvatives of 
lessons which have been handed down from the most ancient times 
There were apparently two schools of religion and spintuahty m Vedic 
times which may roughly be called the orthodox and heterodox The 
orthodox school, further, functioned in two forms which may be called 
the exoteric and the esoteric. Karma Kanda, the performance of Vedic 
sacrifices, was the concern of the former, while the latter concerned itself 
with Yoga and philosophy. There was no conflict between the two ; they 
complemented and supplemented each other Those who belonged to 
the unorthodox school were called Kraryos. They spurned ritual, did not 
follow many of the conventions of the Vedic society and were given to 
esoteric disciplines. All medieval and present-day Hindu religious and 
philosophical thought and spiritual disciphne stemmed from these ancient 
schools 


The Veda declares “Ekam Sat, Vipra bahudha radanti’’,—Tbe 
Absolute Reality is One, the wise call It by many names ; and “Sarvam 
khulu idam Srahma ", — all this is verily Brahma It is difiicult for philo- 
sophy to go beyond Absolute Monism The only possible alternative is 
Absolute Negation, and this pas posited by Buddhism. Almost all promi- 
nent schools of Hindu thought are variants of the theme of Monism. As 
for spiritual disciphne, the ancient word is Yoga, and all the vanous 
forms of spiritual practice adopted at different times are really forms of 
Yoga. Even Bhakti which prides itself on being something utterly unique 
and different and claims to offer a straighter road to the ultimate goal of 
human existence is, m reahty, to the extent that it is a genuine spintual 
discipline, only Yoga with a new name. 

The vanous schools to which I have referred,— the Tantra, Sadha, 
Siddha, Nath and Santmat, — disown all connection rvith one another or 
with anything that historically preceded them Such a position is untenable 
or is the product of ignorance and bhnd prejudice. Each new school 
has not received a new commission directly from God in one of His 
manifestations • each, in fact, learnt much from its predecessors and 
passed on the torch to its successors The core of truth, which each 
chenshes, is sandtana, old as time itself. What is new is the expression 
of it which vanes with place and time and circumstances, created by 
political and other external factors 
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The founders of the Nadi Samparadaya did not propound a new 
system of philosophy. In this they were at one with the Sadhs and the 
Siddhas who had preceded them and the Santmai which may be considered 
to have succeeded them. The Tantnk^ had a philosophical doctrine 
worked out in great detail ; the others seem to me, from the study of 
their available literature, to have co\crcd the whole gamut from the 
Absolute Monism of Shankaracharya to the Vishishtadvaita of Ramanuja 
with Shuddhadvaita of Vallabha, somewhere in between, according to 
personal taste and inclination. But while they did not bother themselves 
much about a clear exposition of philosophical theory and engage in hair- 
splitting discussion about subjects which really transcend reason, they 
paid the greatest attention to spiritual discipline, the practice of Yoga. 
Success m Yoga demands an unblemished character, continence and denial 
of all pleasures of flesh, withdrawal from the distractions of the world, 
and no one can deny that the fathers of the Nath school practised these 
virtues to an extraordinary degree. They were recognised as great adepts 
m Yoga and credited with the development of those so-called occult 
powers which the practice of Yoga unfolds. They were objects of universal 
reverence coupled with awe. A school of this kind could command 
respect, but it could not become popular. Its doctrines and disciplines 
would naturally be confined to an elite ; the people at large could not be 
expected to live that life of austerity and self-denial which the practice of 
Yoga demands. 

It would not be inopportune to say a few words here about Yoga. 
The Naths are generally reputed to be exponents of Hadia-Yoga, about 
which a good deal of misconception prevails. We hear to-day about 
difierent kinds of Yoga ; — Raja-Yoga, Hath-Yoga, Jnana-Yoga, Laya-Yoga, 
BhaktUYoga and Karma-Yoga. These are all modem terms. They were 
not known to ancient Yogis and, if some of them occur at all in old 
hterature, their use is purely incidental and not indicative of a separate 
and exclusive technique. The standard text-book on Yoga, Patanjali's 
Toga Sittra, makes no mention of them. Certain aspects of the practice 
of Yoga have been needlessly apotheosized and elevated to the false 
dignity of separate sciences, without paying heed to their inter-relations. 
The object of the practice of Yoga as defined by Patanjali is ira 
(Citiavntti-nirodha) which automatically result in [SMorupe 

avasthanam) of the sgr (Drasta). The Ego having reabsed itself becomes 
established in its own true nature, when the cessation of that ceaseless flux 
of stages of consciousness is brought about, which relates the T to the 
techmque, any spiritual discipline, which aims at any other 
0 jective, is not Yoga, whatever else it may be, Goraksha or any of the 
o er Naths did not posit any other objectives ; the whole aim of what 




INTRODUCTION 

A YOGI AND A PHILOSOPHER 

Both Have The Same End In View— The Absolute Truth 

A Yogi and a Philosopher have the same ultimate end in view. They 
are inspired by the same inherent urge of the innermost consciousness of 
man. Both of them are seekers of the Absolute Truth. Both of them refuse 
to remain content with the knowledge of the finite transitory relative 
truths of the world of normal human experience, They feel within 
tliemselvk a deep yearning for the discovery of the infinite eternal Absolute 
Reality behind and beyond them They devote themselves to the quest of 
the ultimate root of all existence, the ultunate Cause and Ground of this 
world-order, the ultimate solution of all the problems o^" human knowledge 
and experience. The human consciousness is ordinarily imprisoned in the 
closed domain of space, time and relativity. It is as it were condemned to 
live and move under spatial and temporal limitations, to think and know in 
terms of relativity, causalty and reciprocity. It is given opportunities to 
develop and expand and enrich itself within the compound of this prison, 
but It is not permitted to go beyond the walls of this prison. It seems that 
human knowledge and experience must neceskrily be finite and relative, 
and the world of space, time and relativity must be all in all to the human 
mind. 


The Yogi as well as the Philosopher revolts against this bondage of 
the human mind. Both of them aspire to break through the walls of this 
prison. They want to transcend the limitations, under w’hich the ordmary 
human consciousness is placed by nature. For the satisfaction of the inner- 
most craving of their souls, they attempt to penetiate into the mnermost 
meaning of this cosmic order However bewilderingly corapjf x the constitu- 
tion of the world of our normal experience may appear to be, it cannot be 
a meaningless and purposeless process, going on by chance or accident. The 
wonderful order and harmony perceptible in all the departments of this 
complicated system of the Universe point to some dynamic Centre or Soul 
of this system, some obviously inscrutable Goveining Principle or Power 
regulatmg its intricate operations, some Supreme Ideal which is being 
reahsed in and through this continuous phenomenal process. A Yogi and a 
Philosopher are both inspired by some such faith, and both of them devote 
their energy to the discovery of that Centre or Soul -of the Universe, that 
Governing Principle or Power, that Supreme Ideal, which may furnish a 
rational explanation of this woild-order and give a meaning to it. 



They Differ in their Modes of Approach 


While the ultimate object of search is the same for a Yogi and a 
Philosopher, then modes of approach appear to be widely different A 
Philosopher’s approaeh is intellectual, and a Yogi’s approach may be said 
to be spiritual. A Philosopher advanecs in the path of rational logie, a 
Yogi advances in the path of moral and psychical self-discipline. A 
Philosopher aims at a logically unassailable conception of the Absolute 
Truth, a Yogi aims at a direet spiritual experience of the Absolute Truth. 
A Philosopher’s interest in the pursuit of the Truth is chiefly theoretical, he 
being chiefly concerned with the satisfaction of the demand of his intellect; 
a Yogi’s interest is thoroughly practical, in as much as he is predominantly 
concerned with the satisfaction of the fundamental demand of his soul A 
Philosopher does not cease to be a philosopher, even if his practical life is 
not in tune with his conception of the Truth, but a Yogi ceases to he a 
Yogi, if his entire life is not disciplined in strict accordance with his idea of 
the Truth. The knowledge which a Philosopher attains and can possibly 
attain by the most caieful applications of the principles and rules of Logic 
IS indirect or mediate knowledge {Paroksha Manay, while the knowledge 
which a Yogi seeks and expects to attain through the purification and 
refinement and illumination of his entire consciousness is direct or immedi- 
ate knowledge (Aparoksha Mna) An earnest Philosopher makes serious 
attempts to purify and refine and enlighten his reason and to liberate 
it from all kinds of logical fallacies and imperfections, so that it may form 
the most valid and most comprehensive conception of the Absolute Truth. 
An earnest Yogi undergoes a systematic course of self-disciphne for the 
purification of his body and senses and mind, for the suppression of his 
desires and passions and worldly tendencies, for the liberation of his 
thought from the bondage of all preconceived ideas and notions, for the 
concentration of his attention upon the unknown but yearned-for object of 
his search and for the elevation of his entire consciousness to higher spiri- 
tual planes, so that the self-lutmnous Absolute Truth may perfectly illumine 
this consciousness and directly reveal Itself to it. A Philosopher is an 
aspirant for understanding the Absolute Truth by making it an object of his 
refined logical conception, while a Yogi is an aspirant for realising tte 
Truth by elevatmg his consciousness to the highest spiritual plane, m which 
the subject-object-relativity also vanishes and the consciousness becomes 
practically one with the Absolute Truth. 

A Philosopher’s Method 


In his quest of the Absolute Truth, a Philosopher has to rely chiefly 
on speculation {Yukti). He has to form theonesand 
them to logical tests. He has to keep one eye upon the facts of normal 
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human experience, which are all finite and relative, and he has to be careful 
that the conjectural opinion he forms about the Absolute Reality may not 
be inconsistent with the established facts of this "world of fimtude and 
relativity and .may on the other hand offer the most adequate rational 
explanation for all these facts. His consciousness habitually dwells in the 
plane of the finite, the temporal and the relative, and his intellect and ima- 
gination, led by some inner urge, jump or fly from the finite to the infinite, 
from the^temporal to the eternal, from the relative to the absolute. The 
Infinite Eternal Absolute, i.e., what he conceives to be the Ultimate Reality 
above and beyond the limitations of space, time and relativity, remains to 
his normal consciousness an unwarranted conjecture or undue assumption, 
until and unless it is logically demonstrated that the essential demand of the 
human intellect for a rational explanation of this world-order is not 
possible without the assumption of such an Absolute Reality and that the 
Reality as conceived by him is alone capable of supplying the most 
adequate rational explanation of the system of facts constituting this world. 
Thus a Philosopher has to take his stand on the phenomenal relative world 
of normal human experience, and the Absolute Truth he arrives at by the 
exercise of his imagmative insight and logical intellect is a theory, the 
validity of which is measured by its necessity and adequacy for the rational 
explanation! of this world. The conclusion of philosophy, however well- 
reasoned, cannot rise^bove the status of a theory (Fddis). 

Another serious difficulty which arises in the path of the philosophi- 
cal quest^of the Absolute Truth is, that for the purpose of the intellectual 
comprehension or apprehension of the Absolute, a Philosopher has to think 
of It and define It in terms of the concepts of his understanding, of which 
the legitimate scope of application is the relative phenomenal objective 
world The logical principles and methods which he has to rely upon for 
the establishment of the vahdity of his conception about the. Absolute 
Reality are also primarily meant for the proof of the relative truth of our 
empirical and disoursive_understanding. When these prinraples and catego- 
ries are applied to the Absolute Truth, the Absolute is unconsciously 
brought down within the realm of the relative. 


Existent and non-existent, conscious and unconscious, active and 
inactive, changeless and changing, unity and plurality, substance and 
attribute, cause and effect, simple and! complex, dynamic and static, 
personal and impersonal all such concepts are apphed by our intellect in 
the field of our normal relative knowledge, and their generally accepted 
meanmgs have reference to the relative phenomena of this objective world. 
A Philosopher,' while attemptmg to determine the nature of the Absolute 
Reality and to form an mtellectual conception of it, cannot help making use 
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of the same concepts. Confusion arises as a matter of course He has not 
unoften to radically change the meanings of these fundamental concepts of 
our normal understandmg. In spite of all his earnest efforts he cannot 
liberate Ins intellect from the bondage of the elementary concepts of Ins 
rational understandmg, which are by their very nature concerned with the 
world of relativity A Philosopher has sometimes to manufacture new terms 
and concepts, the exact significance of which becomes incomprehensible to 
the normal understanding of a common man He thinks of ‘transcendent 
existence’ above and behind ‘phenomenal CMStence,’ ‘transcendent activity’ 
as distinguished from ‘phenomenal activity’, ‘transcendent consciousness’ 
above 'phenomenal consciousness’, and so on Sometimes he thinks of the 
Absolute Reality as neither existent nor non-existent or as above both exis- 
tence and non-existcnce Sometimes he thinks of It as neither conscious 
nor unconscious or as having an order of consciousness which is above 
consciousness and unconsciousness of our normal experience 


Sometimes Incxplicablencss or Inscrutableness is used as a category of 
understanding In this way. Philosophers find themselves compelled to 
introduce many conceptions which are inconceivable to the common logical 
intellect. When they tr>’ to expound and establish these metaphysical 
conceptions, they have necessarily to argue on the basis of generally 
accepted logical principles. They cannot defy the Principles of Identity, 
Contradiction and Excluded-Middle, which are fundamental principles of 
logical thought. They cannot disregard the Principles of Causation and 
SufiScient Ground, which rnle over their intellect in its search for Truth m 
this world. But all these principles of our common empirical thought and 
understanding cannot help them to connncmgly prove the validity of their 
supra-logical supra-intellectual metaph}'sical conceptions about the Absolute 
Truth. It seems that they try to prove by means of logic what is above the 
sphere of logic 

A War of Theories 


The history of the philosophical quest of the Absolute Truth m the 
human race shows fliat there have been thousands and thousands of-theones 
or intellectual conceptions about the nature of the Ultimate Reahtj', an 
there has not been a single one which could satisfy the intellect of all The 
nhilosophical literature has been developing from the earliest times, and it 
is stiU progressing. No philosophical riew has been found to be logically 
unassaUable. The history of phDosophy has become a history of a continu- 
ous warfare on the intellectual plane among the greatest and wisest rational 
truth-seekers of the world A sincere and earnest Philosopher, even o 
satisSr himself that his conception truly represents the character of 1 
AbsSute Reality, has not only to be convinced that his theory is free from 
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a^l possible loaioal fallacies and is capable of offering an adequate rational 
explanation for the world-order, but has also to be convinced that no other 
rival theory is or can possibly be so free from defects and can furnish such 
a satisfactoiy explanation. He therefore feels impelled to pul to lest not only 
his own conception, but also the conceptions arrived at by other philoso- 
phers This leads him to seek and find defects in the arguments and conolu- 
■fsions'of all other trulh-scckcrs who differ from him and thereby to 
demonstrate the exclusive validity of the conception which he himself 
adopts As Philosophers differ from one another in their modes of approach 
and the conclusions they intellectually arrive at, every system of philosophy 
becomes an object of attack from all sides, from the exponents of all other 
systems of philosophy. This intellectual warfare amongst the Philosophers, 
age after age, has been tremendously enriching the philosophical literature 
But no philosopher can have the inner assurance and satisfaction that he 
has found out the Truth, that he has been blessed with the ti ue knowledge 
of the Absolute Reality. Every Philosopher is afraid, unless he becomes 
dogmatic and arrogant, that the idea which he cherishes about the Supreme 
Object of his life-long search may not be the correct one and that it may be 
proved to be false by other philosophers. In fact, it is the fate of every 
philosophical theory that it is supported with logical arguments by philoso- 
phers of one school and refuted with counter-arguments by philosophers of 
many other schools 

The Absolute Truth has been conceived by illustrious philosophers in 
amazingly various ways, siich as. Pure Void (Swiya), or Non-Being or Non- 
Existence (Asaf), Pure Being or Existence (Sai). Pure Transcendent 
Consciousness {jCU-matTa), Pure Unconscious Matter {Acit Praknti), Pure 
P^ordial Energy or Power (Maha-sakti), Pure Consciousness with Power 
{SakUmatcaitanya), Creative Will, Absolute Idea, Absolute Spirit, Supreme 
Personality [Parama Pttriislia) with infinite Power and Wisdom, Morally and 
Aesthetically Perfect Personality {possessing not only infinite power and 
wisdom and bliss, but also the most lovable and adorable excellences), 
Satya-Siva-Sundara Purushottama—Premanandaghana Parameswara, and so 
on and so forth. Tlie world of phenomenal diversities is conceived by some 
as an illusory appearance, by others as self-manifestation of the Ultimate 
Reality, by others again as created by the Ultimate Reality, by others again 
as the Sole Reality having no noumenal Reality behind it, and so on. The 
finite spirits are conceived by some as uncieated and eternal and by others 
as created and destructible, by some as atomic in nature, and by others as 
all-pervading, by some as different from the Ultimate Reality and by some 
as essentially non-different from the Ultimate Reality, by some as essenti- 
ally pure and free and incorruptible and by otheis as subj'ect to degradation 
and development, by some as essentially different from and independent of 
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the physical bodies and by others as evolved out of them, and so on. The 
Ultimate Ideal of human life is also variously conceived by various philoso- 
phers. There seems to be no end of differences among the views of philoso- 
phers, {Ndsau munir yasya matam na bhimiam). Each view is splendidly 
supported by its exponents with strong and elaborate logical arguments, 
which carry conviction to certain classes of truth-seekers 

i 

Every strongly supported view has given birth to a patricular school 
of philosophy. But it seems that every strong logical argument has its weak 
points. Critics discover these weak points m the arguments of a philosophical 
school and lay special emphasis upon them to repudiate the whole system 
propounded by it. Thus every system of philosophy is ably supported by its 
advocates and most cruelly refuted by its opponents. If a particular view is 
found to be satisfactory to one class of truth-seekers, it is proved to be 
unacceptable by many classes of truth-seekers Every apparently well- 
reasoned theory about the Ultimate Truth is thus reduced merely into 
a particular view-pomt from which the Truth is sought to be approached, 
and no theory can evidently roach It. The intellectual path adopted by a 
Philosopher fails to lead him to the realisation of the Absolute Truth, for 
which he feels within himself a persistent demand. 


The Path of Yoga 

A good many philosophers, having realised the inherent weakness of 
the method of logical reasoning and intellectual theorising as a means to the 
perfect satisfaction of the innermost demand of the soul for the attainment 
of the Absolute Truth, have turned towards the method of spiritual self- 
disoipline. One great Western philosopher has said that "Learned ignorance 
is the end of philosophy and the beginning of religion”. Religion here does 
not of course mean blind submission to any particular dogma or creed or 
performance of certain prescribed rites and ceremonies; but it means syste- 
matic discipline of the body, the senses, the mind, the and the 

heart, under expert guidance, for the purification and refinement ot the 
entire being of a man and the elevation of the empirical consciousness to 
higher and higher spiritual planes, so as ultimately to m^e it fit for being 
perfectly illumined by the light of the Absolute Trurti This « ‘he path f 
Yosa The most illustrious philosopher of ancient Greece, who ^ P 
claiined by the Oracle of Delphi as the wisest man of tlie age, gravely sa d 
StTis whdom perhaps lay in the fact that "I kimw 
This irreat Guru of many great philosophers frankly confessed that w 

his heart craved for. 

The term Philosophy itself is very significant m this connection; it 
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carries the sense of its own inherent limitation with it. It means love of 
wisdom, and not the perfect attainment of wisdom. It implies sincere and 
earnest pursuit of Truth, and not the direct realisation of Truth. A Philoso- 
pher, so long as he relics solely upon logical reasoning and intellectual 
argumentation, may continually advance towards the Truth with all the 
earnestness of his heart, but will never reach it. In his very attempt to 
make the Absolute Truth an object of his logical conception and intellectual 
comprehension, the Absolute Truth eludes his grasp. He always searches 
and misses. His Eternal Beloved never unveils Himself to his logical 
intellect. He has to transcend his logical intellect in order to be united with 
the Transcendent Truth. His consciousness has to rise above the domain of 
Space, Time and Relativity in order to be in the closest embrace of the 
Infinite Eternal Absolute Truth This is the path of True Religion. This is 
the path of Yoga. 


After a good deal of deep thinking, the Upanishadtc Ridii also came 
to the conclusion that Alma is not attainable by means of philosophical 
dissertation (pravacana) or intellectual acumen {medba) or extensive study 
{vahu sruta), It is attainable only by him to whom It reveals itself (Yameva 
esha biinute tern labhyah). A truth-see_ker has however to make his con- 
sciousness fit for the self-relevation of Alma. It does not reveal itself to the 
consciousness of a person, howsoever intellectnally gifted he may be. unless 
he is free from all vices and evil propensities, unless his mind is pure and 
steady and calm and tranquil, unless his entire consciousness is with intense 
longng directed towards the Divine Light. So long as the sense of Ego 
pr^oimnates in the consciousness of a person, so long as he thinks that by 
dint of his own intellectual power he wiU unveil the true nature of Atma 
the veil will remain in the form of his egoistic vanity. For the attainment 
of fitness for the self-revelation of Atma, the consciousness must be freed 
from the sense of Ego as weU as aU egoistic desires and attachments and 
melinahons of the mind. It is upon moral and spintual self-preparation of 
the truth-seeker that fitness for Truth-reahsation depends This means the 


of .ST, 

the essential Identity of the True Self nr a ^ Universe, 

the Umverse was reveSed to Self of 

as revealed to the lUummed consciousness of the Rishii hence 



Aima and Btahma are often used synonymously in the XJpamstiads, meaning 
the Absolute Truth. The Seers of the Upanisliads have sometimes described 
all the Vedas and Vedmgas, and as a matter of fact all intellectual know- 
ledge, as Avidya (Ignorance) or Apaia Vidya (Lower knowledge). Fard 
Vidya (True knowledge) is that by which the Absolute Truth is directly 
realised {Yayd tadaksharamadhigamyate). This Para-Vidya is Yoga-Vid}a— 
the spiritual approach to the Absolute Truth. 


The Vedanta-Darsan, which is the most widely accepted philosophi- 
cal system of India,— and in fact almost all the principal philosophical 
systems of India, — frankly confessed that the method of logical argumenta- 
tion was incapable of independently leading a truth-seeker to the final 
Truth (Tafka-apralisthandt). They aU practically admitted that there could 
be no such logical argument as could not be refuted by counter-arguments. 
They therefore had to accept the spnitual experiences of enhghtened seers 
(Agama or Aptavacana or §ruUs) as much more rehable evidence with 
regard to the nature of the Ultimate Truth Many great sages spoke of the 
Ultimate Truth as beyond the range of thought and speech [AvSng-nmasa- 
gocaram), and they warned the truth-seekers against the application of 
logical categories for the ascertainment of the character of transcendental 
realities [Acmtyah khaluye bhava m tan taikena yojayet). They advised the 
earnest seekers of Truth to have faith in the spiritual experiences of enligh- 
tened saints and to practically follow their instructions for the personal 
realisation of the Same 


Philosophers, while expoundmg their particular views about the 
Ultimate Truth, often cite as evidence the spiritual expenences of 
universally adored saints and make them the bases of their logical argumen- 
tation. But, in domg so, they have necessarily to rely upon the verbal 
expressions given by the saints of their inner spiritual experiences, which arc 
according to their own confessions beyond the scope of verbal expressions 
and logical argumentations Naturally, the advocates of different systems of 
philosophy put different interpretaUons to these verbal expressions and try 
to strengthen their own views with their help The VedSntic System 
of Philosophy has been divided into a number of separate philosophical 
sub-systems, holding separate views with regard to the nature of the 
Ultimate Reality and strongly refuting each other’s ^ 

arguments, thougli they are all based upon the W f the tlp«^^» 
and thcBbagavatM which all of them 

ments of the Truth of the supra-inteilectual spintual plane Each of then 
"S ,0 «bl«h tat .« o.« «t»pt=ta» of ta « ta 

only correct one and tat ta intcrpr=lnl.on! !’>.2 ' if *Len'l 
wrong Similarly, the Buddhist philosophers became divided into differen 



schools, though they all claimed to expound rationally the spiritual 
experiences of Lord Buddha, as expressed in his words. This has been the 
fate of all earnest attempts at the philosophical interpretations of the spiri- 
tual experiences of enlightened saints. Logical argumentations almost 
invariably lead to differences of views. 

The path of Yoga does not require any such intellectual speculation. 
It does not necessitate the framing of hypotheses and theories and their 
testing by logical argumentations. A tiuth-seeker in this path is not 
involved in academic controversies with the advocates of divergent philoso- 
phical views. He is not interested in the logical establishment of any 
particular theory or dogma, and hence he docs not feel Impelled to refute 
the rival theories or dogmas upheld by other schools of thinkers. His aim is 
not to acquire an objective knowledge of the Absolute Truth and to form a 
logically valid intellectual conception of the supra-logical supra-mtellectual 
Reality. He auns at the direct spiritual experience of the Truth on a supra- 
logical supra-mtellectual plane of consciousness. He advances in his path 
with an indomitable faith in the possibility of such experience. He does not 
create confusion in his mind by an attempt at an intellectual ascertainment 
of- the nature of such experience, which is expected to be attained m the 
supra-intellectual plane, or of the possibility of any such transcendent 
experience. 


It IS as a matter of course impossible to demonstrate in any-lower 
plane of existence and consciousness what is or is not possible in the higher 
and higher planes of existence and consciousness. What may be quite 
natural m a higher plane of existence and consciousness would appear 
unnatural or supernatural or logically untenable m a lower plane, A child 
cannot form any idea of the aesthetic and emotional experiences which are 
most natural to young men and women, though the objects stimulating 
such experiences may be present before the eyes of the chUd. A person 
whose artistic faculty is not sufficiently developed, fails to appreciate and 
enjoy the beauty of a sweet song or a nice poem or a fine picture, though 
these may be the spontaneous expressions of the inner sentiments of a 
musician or a poet or a painter. Similarly, the nature of the direct inner 
experiences of an enUghtened Yogi cannot be an object of mteUectual 
conception to any person, whose consciousness has not been sufficiently 
refined and has not ascended to the higher spiritual plane through the 

®°^g^tened Yogi himself fails to give 
to his deeper spiritual experiences. He can 
f P^th of advancement towards his truthful and 
bhssful expenences, but he cannot give him a correct idea of his own 

such Trnthf of language or prove to him the possibility of 

such Truth-reahsation by means of logical reasoning. 
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The Yogi’s method of search for the Absolute Truth is based on the 
idea that fthough the Absolute Truth may not be an object of intellec- 
tual comprehension and logical reasoning, It unveils Itself to die human 
consciousness, when this consciousness is adequately purified and refined 
and concentrated and thus becomes perfectly free from the impediments in 
the way of the self-revelation of the Truth to it A Yogi, therefore, mstead 
of making futile attempts to form a perfect logical conception of the nature 
of the Absolute in the lower empirical planes of his consciousness, directs 
his attention and energy to the progressive purification, refinement and 
concentration of his empirical consciousness and its elevation to higher and 
hi^er spiritual planes, until the supreme transcendent plane is reached, in 
which the veil between the Ultimate Truth and the consciousness vanishes 
altogether and the consciousness is absolutely united with the Truth 


In the normal nature of a man, his empirical consciousness is related 
to and conditioned by his physical body, his senses and nervous system and 
brain, his mind and intellect and heart and his individual ego. All these 
to'^ether constitute the embodiment of his self-conscious soul The soul 
appears to be impnsoned in this complex psi'cho-physical embodunent 
A man’s perceptions and inferences imaginations and reasonings, feelmgs 
and sentiments, desires and aspirations, thoughts and ideas, are all condi 
tioned and determined by the characters and limitations of this embodi' 
ment. Hence they are all confined withm the world of finitude and rela 
tivity. A man, however, feels withm his innermost consciousness, a per- 
sistent urge for transcendmg all limitations and bondages of this psycho 
physical organism and attaming and enjoying the Absolute Truth, the 
Absolute Beauty, the Absolute Goodness, the Absolute Bhss— of which, 
under his normal conditions, he cannot even form any positive conception 
It is this inner urge of his soul which does not allow him to get permanent 
satisfaction from any achievement, however glorious, in this world of 
finite transient relative phenomena, and always prompts him to seek for 
more and more. Tatah kim, iatah Aiw-what after this, what ^ter this^ It 
is this inherent spiritual urge of his innermost consciousness wMch assures 
him (though not m an argumentative way) of the possibihty of the 
apparently natural limitations of his psycho-physical embodiment bemg 
trm<=cended by Mm by means of some appropriate form of self-disciphne, 
aSof the Absolute Truth-Beauty-Goodness-Bhss, which Ms soul craves 
for, being directly realised. 

With the ultimate object of the attainment of this supreme spiritual 
experience, a Yogi devotes himself to the practice of such courses of self 

I'np, as mav free Ms consciousness from the hnutations wMch 
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perfectly free from all impurities and distractions and doubts and perplexi- 
ties, perfectly free from all desires and attachments and passions and pro- 
pensities, perfectly free from all argumentative thought and preconceived 
notions, perfectly free from the sense of individual ego and the sense of 
distinction between the subject and the object, the internal and the external, 
the self and the not-self. It is in such a perfectly pure and refined, calm 
and tranquil, desireless and thoughtless, egoless and subject-object-less, 
transcendent slate of the consciousness that the Absolute Truth-Beauty- 
Goodness-Bliss IS expected to unconditionally reveal Itself, not as an 
object of the consciousness, but as the true Soul or Essence of the 
consciousness. The consciousness is in that state perfectly illumined by 
this Soul, and no difference exists between the consciousness and the 
Absolute Soul of all existences and experiences. In that transcendent 
experience no time or space exists, no relativity or causality exists, no 
distinction between Truth and Beauty and Goodness and Bliss exists. It is 
one absolute integrated experience, which cannot be described in terms of 
the analytical and synthetical categories of our normal intellectual 
understanding The experienee carries its certitude within itself, and it 
does not require any extraneous proof. Logical reasoning can neither deny 
its possibility, nor furnish any proof of its validity. But a Yogi, who is 
blessed with this experience, is free from all doubts. His yearning for the 
Absolute is perfectly satisfied. An earnest aspirant for Tnith-reahsation 
advances in the path of Yoga under the guidance of such a Truth-realiser 
withjfaith and perseverance. 

In the Yoga-^asiras, this transcendent state of the consciousness is 
called SamMhi The whole course of self-discipline in the path of Yoga is 
directed towards the attainment of this Samadhi, in which alone the direct 
and perfect experience of the Absolute Reality is possible. Samadhi is a 
thoroughly practicable ideal Every step of progress in the direction of 
the realisation of this ideal can be practically tested and verified. Hence 
Yoga is regarded as the most practical path to the realisation of the ulti- 
mate Ideal of human bfe. As Bhisma says in the Mahabharat — Direct ex- 
perience is the basis of Toga (Pratyakslm-hetavo yogah). Samadhi is not a 
static condition of the consciousness There are higher and higher stages 
of Samadhi, and m each higher stage there is a deeper realisation of Truth. 

The Nature of Samadhi-Experience 

The experience which is attained in the highest state of Samadhi 
cannot be regarded either as purely subjective experience or as objective 
experience or qs negation of experience. It is not of the nature of 
subjective -experience hke that in the dream-state of consciousness or in the 
state of reverie or imagination or illusion or hallucination, in which the 
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experiencing subject projects itself as the objects of experience under the 
influence of some internal or external stimulation. Such experiences are 
not accepted as forms of valid knowledge. They occur only in the impure 
and restless states of the empirical consciousness In them, 'there is no 
correspondence between the objects of experience and the actual realities 
In the Samadhi state, the consciousness is pure and calm and tranquil, free 
from the influences of all external and internal stimuli. In it there is no 
room for imagination or error or self-projection. In it there is no function- 
ing of the mind or the intellect. The sense of the ego as the expenencmg 
subject disappears, and hence this also does not condition tlie experience 
and make it an affair ofa particular egoistic mind In the deepest Samadhi, 
what is experienced does not appear as an object of experience, as distinct 
from and related to the experiencing subject. The individual consciousness 
ascends in that state to the transcendent universal plane, and the Reahty as 
expenenced in this plane cannot be merely a subjective reality— real to a 
particular individual and unreal to others Every individual consciousness 
that rises to this plane should be blessed with the same transcendent 
experience. Hence the Reahty as revealed in the highest state of SamSdJn 
must be recognised as the Absolute Reality. 


It is also clear that Samadki-expmeme is not of the nature of objective 
experience hke that of the normal watang-state of the consciousness, 
in which the experience is conditioned by the natural limitation of the 
psycho-physical embodiment, and in which the objects of expenence are as 
a matter of course finite relative phenomenal realities In the state of 
Samadhi, the conscious less, though not unrelated to the psycho-physical 
orgamsm, transcends its limitations, rises above the plane of finite egohood 
and the relativity of subject and object and becomes perfectly pure and 
tranquil and refined and illumined. The Reality revealed in the expenence 
of this transcendent consciousness does not appear as a phenomenal object, 
distinct from the expenencing subject, but as one with it 


It may be questioned whether there is any real expenence at all in 
this Samadhi-siaiQ of the consciousness From the standpoint of the plane 
of our normal objective and subjective expenences, the question is not 
irrelevant. How can there be any real experience in the state in whi^ 
there is no distmction and mutual relation between the subject and the 
object, the expenencer and the experienced? Can it be called ^ 
pinenence if only pure consciousness exists and nothmg is present befo 
rabbit? No only that It may also be questioned if conscious- 
ness can at all exist as consciousness, when there is neither any subjective 
aw m i. How can ““l" 

Wifliout any functions or phenomena of consciousness’ May "Ot wha 
called Samqdhi-sXzXt be really the suicide of the consciousness? Or, m y 
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not be a state analogous to tbe state of deep sleep (sushiipmi) or swoon 
(moorchhS), in wbich there is no real experience, in which the consciousness 
is in a state of absolute ignorance,— in which it is ignorant of the psycho- 
physical embodiment, ignorant of the objective world, and even ignorant 
of Its ovTO existence ? May not the Smnadhi state be a state of absolute 
ignorance or an absolutely unconscious state? 

Such doubts may naturally arise in the fickle minds and speculative 
intellects of those who had never got the beatific experience of the Samadhi 
state. The enlightened Yogi, whose consciousness has risen to the highest 
spiritual plane and had an actual taste of this state, is free from all such 
doubts. To him this state of Samadhi is not a vacant state, but a state of 
fulness, not a state of darkness, but a state of perfect illumination, which is 
never experienced by the mind in the normal conditions. In this state, the 
consciousness does not commit suicide, it is not reduced into a state of 
unconsciousness or absolute ignorance; but it elevates itself into a state of 
absolute knovikdge (pumagriana or kevalogiiSna), m which the knower and 
the knowable become perfectly united with each other, in which no 
difference remains between the Reality and the Consciousness and nothine 
more remains to be known, in which the entire nniverse of the apparent 
plurality of existences unveils its essential spiritual unity to the consciousness 
as well as its identity with the consciousness itself. The all-nnirying truth- 
revealmg transcendent experience of tbe highest spiritual plane of the 
consciousness, though indescribable and even inconceivable in terms of the 
normal objective and subjective experiences, is to the Yogi the most real 
expenence. 

Normally, we live and move and have our being m a world of 
plurality— a world of differences and inter-relations. Differences amoa-r 
the various kinds of realities appear to be fundamental, and at the same 
time mutual relations among them also appear as inherent in their very 
nature. Spirit and matter are, so fat as our normal experience go'-s 
essentiaUy different from each other, neither can be proved to be the cause 
or the effect of the other. But the inter-relation between them is so root«i 

if the 
matter 
3f the 
i inert 
is the 
it into 
> body 
: spirit, 
are as 
to the 


lu lucu Udiuic, mat we cannoi auy ucuujte conceptio 

one except m relation to the other. In the world of living bein® 
constitutes the embodiment of the spirit and the spint is the sol 
matenal body. We conceive matter as unconscious and inanimate 
and It cannot by itself be conscious and Uving and movina: 
conscious spirit which, entenng into every particle of matter conve 
a hvmg and moving and self-organising conscious body, and it is 

which becomesthemedium and instrument of all self-expressions of 

mat we expenence as morganic material things ate also what fin 
objects of experiences of the conscious spirit; apart from reiath 
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conscious subject, i e. the spirit, they seem to have no characters— they are 
ds good as nothing The spirit %lso appears to be contentless and 
characteilcss, except m relation to the material body and material objects. 
Thus, m our normal experience spirit and matter are essentially distinct 
as well as essentially related 


Again, in this world of plurahty of our normal experience, spirits 
appear to be innumerable and essentially distinct from one another; 
different spirits are embodied in and conditioned by different psycho- 
physical organisms, having different kmds of experiences and different 
kinds of hopes and aspirations. But mter-commumcations and inter- 
dependences among them are also quite obvious. Similarly, the elementary 
material things which constitute the objective material world appear to be 
essentially different from one another; but they are all inter-related 


It IS the plurahty of inter-related phenomenal realities which constitute 
the contents of our normal experience and knowledge. Our empirical 
consciousness cannot transcend this plurality. But, there is always a feeling 
in the depth of our consciouness that this knowledge is not perfect It 
mysteriously feels within itself that there must be some underlying Unity, 
holding together the plurahty, harmonising and unifying all the phenomenal 
diversities, and that that Unity must be the real Truth of the plurahty. 


It IS the inherent demand of the consciousness for the discovery of 
One Absolute Reality as the Ultimate Truth of the mter-related plurality of 
existences, that is at the root of all sciences and philosophy Every science 
makes serious efforts through the methods of keen and careful observation 
and experiment as well as logical reasoning and theorising to discover some 
principle of Unity behind the plurality of phenomena within the scope of 
Its investigation. The ambition of every philosophical system is to 
discover some Unity as the Truth of all existences Since their methods of 
approach are inherently incapable of giving any sure knowledge of this 
Unity, they invaiiably fail to reach their goal. Whatever theories they may 
form, they can never grasp the Unity of Spirit and Matter, fte unity oft e 
conscious subject and the Objective Universe, the Unity of the knower and 
the knowable. The knowledge which is attainable through the scientific and 
philosophical methods is phenomenal and f®’ 

Unity that underlies and unifies all kinds of phenomena of the p^t the 
presmt and the future and is the Infinite and Eternal t^ound of “U cannot 
L a phenomenal reality and cannot therefore be an object of smentifio or 
nhLootiS knowledge The Reality, which is the Supreme Ground of 

f^ rSfoS aSTg^ subjects and all objects of consciousness 

SnnS Saar as a particular object of the empirical 
8 particular knowing subject Thus the Ultimate Unity o a 
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for which there is aa inherent demand of the consciousness, remains beyond 
the reach of all scientific and philosophical knowledge. 


Hie Smadhi experience of an enlightened Yogi at the highest spiiitual 
plane of the consciousness is the direct knowledge of this Unity of al 
existences. It is distinct from all scientific and philosophical knowledp. I 
is distinct from knowledge of sense-perception and_ inference and logica 
reasoning. In it the consciousness transcends the difference between Spirit 
and Matter, the difference between the Subject and the Object, between the 
Internal and the External, between the One and the Many, In it the 
consciousness becomes perfectly one with the Truth of all existences The 
inherent demand of the consciousness for the Absolute Truth is in this 
experience perfectly satisfied. It is transcendent expeiience. 


A Yogi who is blessed with this spiritual experience in the state of 
Samadinhas not merely the intellectual satisfaction of having discovered 
the Ultimate Truth, but also attains the perfect satisfation of the fulfilment 
of life. He becomes free from all sorts of bondage and sorrow, from all 
kinds of weakness and infirmity, from all senses of imperfections and 
limitations. Having in the transcendent plane of his consciousness 
experienced the perfect character of his innermost Self and its identify with 
the Infinite Eternal Self of the Universe, he becomes free from all fears, all 
cares and anxieties, all attractions for and attachments to, as well as all 
disgusts against and repugnance to the ’finite and transitory things of the 
world. What he feels is so described by the illustrious commentator of the 
Yoga Sutras:— 


JnStam jnatavyam, praptam prdpaniyam, kshmah kshetavya klesah, 
kanna-bandtmani Mthdani, 


What is worth knowing has been known, what is worth getting has 
been got, all the Klesas (imperfections) which are fit to be destroyed have 
been destroyed, all the bondages of Karma (actions— virtues and vices) 
have become infruotuous. The Yoga-Sutras enumerate five kinds of 
ilf/eifls I e. fundamental imperfections and sources of sorrows and bondages, 
viz , Avidya (ignorance or false knowledge), Asmita (egohood— I-am-ness) 
Mga (attachment), DvesM (aversion) and Abhmve§a (lust of life and the 
consequent fear of death). It is these which determine all our worldly 
activities, virtuous as well as vicious; and it is these which place us under 
subjection to the Law of Karma and compel us to reap the pleasurable and 
pamM fonts of our actions in repeated births and m various forms of 
living existence All these Klesas, to which our consciousness is subject in 
the normal planes, and by which all our actions as well as enjoyments and 
sufferings in the worldly life are determined, are destroyed, when the 
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consciousness is illumined by the Transcendent Experience An enlightened 
Yogi thus attains perfect freedom from all bondages of individual life. 
This is called Mukti or Moksha In his enlightened experience, he virtually 
ceases to be a finite individual and the world also ceases to exist as a 
reality external to him. The lamp of his life as a fimte changing mortal 
individual IS extinguished. This is therefore spoken of zs Niimia The 
individual then attains the character of the Absolute— the one mthout a 
second. He is therefore said to attain Kmvalya 

Enlightening Inixuence or Samadhi-Experience Upon - 
Norjul Life 


The individual psycho-physical life of a Yogi does not however end 
with the experience of Kaivalya or Nirvana or Moksha. The conscious- 
ness again comes down from the transcendent plane to the normal plane, 
from the state of Samadht to the state of Vyutthana (the normal waking 
state), from the perfectly illumined state to the state of conditioned 
knowledge. The enlightened Yogi again becomes conscious of hunself as 
an embodied being, conscious of the objective world of plurality as 
external to himself. His knowledge of the world as well as of himself is 
conditioned by his senses, mind, intellect and ego. He again 
apparently becomes one of innumerable finite individuals of the world 


Though outwardly he appears to become the same individual as he 
had been before the attainment of the Transcendent Expenence of the 
Samadhi-staie, yet inwardly this is not the case. The Truth-experience 
which illummes his consciouness m the supramental supra-mtelleotual 
supra-egoistic transcendent state exercises a great enhghtening influence 
upon his normal mind and intellect and ego. His entire outlook on him- 
self his fellow-bemgs and the world of mter-related diversities undergoes 
a radical transformation as the result of that experience. Before he was 
blessed with that experience, the Spiritual Unity of all existences 
veiled from his empiiical consciousness. He used to see the plurahty 
plurality, but he had not the eyes to see the Unity that shone in and 
through them The Absolute One, that mamfests Itself m 
forms ofielative plurality, that sustams their existence, regulates their 
links Lm lith one another and constitutes th^ i^o 
magnificent cosmic Older, had been concealed from his view, 
had felt a deep craving within his conscioumess for ^avmg S P 
that Absolute One. Now, that Absolute One has revealed Itself to 
rnnsciousness- the veil has been removed, the consciousness li®® 
mined. This illumination is transmitted to the intellect, Xy 

“S even to the senses. They do not now experience merely what they 
used to experience before the illmnmation descended upon the , 
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also the Absolute One along with and as the real essence of the objects 
of their normal experience. The ego now feels the Absolute One as its 
True Self and feels itself as an individualised self-expression of the 
Absolute One. The intellect now no longer theorises, but finds in the 
Absolute One the ultimate rational explanation of all the problems that 
may appear before it. All the thoughts, feelings and volitions of the 
illumined mind now revolve round the Absolute One as the centre. All 
the diverse kinds of objects of sense-perception are experiences as diversi- 
fied appearances or manifestations of the One. 


In the transcendent experience of the Samadhi-staXe, the objective 
world of plurality and the experiencing ego are both completely merged in 
one Absolute Consciousness (or Super-consciousness), which is the 
Absolute Truth or Reality of both; while in the enlightened experience of 
the Yogi in the normal plane of his empirical consciousness the ego and 
the objective world of plurality are both present, both appear as 
pervaded by the One, as having their being in the One, as the two-fold 
manifestations of the One. The One bemg the Truth of both, the Yogi 
sees himself in all and all in himself. He looks upon all the diversities 
from the standpoint of Unity; he sees the Infinite in the finite, the Eternal 
in the temporal, the Changeless in all changes, and the spirit in all material 
things He thinks and feels all as essentially non-difierent from himself, 
and hence he loves all and hates and fears none. 


In the SomMii-experience, a Yo^ transcends time and space. The 
beginnmgless and endless flow of time is in this ultimate Truth-experience 
merged in one changeless Eternity. The boundless space is also merged 
ra one difierenceless Infinity In the enlightened normal experience, the 
Yogi sees the timeless Eternity manifested in the flow of time, the 
extensionless InMty pervading all parts of space. In the Somad/ii-state, his 
senses, mind and intellect arc all funchonless; they do not condition and 
diversify the experiences of the consciousness. He then does not 

hmger or thirst, any affection or compassion, any duty or obligation; he 
that ° inking, no conception or judgment or reasoning; at 

it LS’-J ^ consciousness then shines in 

and ScJS "“^ciicd fulness, m which the Reality 

?ne 4r comes down to the normal 

plane with the memory or lUumination of his transcendent exnerience 
fes senses, mmd and inteUect perform their normal functions, Lt with 

sensuousl^ahW perceive some super- 

en m course of its normal operations, seems to dwell in some suora 
mental plane, and an attitude of unconcern and disinterestedness towLs 
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all affairs of the world prevails in his mmd under all circumstances. He 
remains under all conditions free from cares and anxieties, desires and 
attachments, confusions and perplexities. All his intellectual thmbng also 
appears to have as its centre the Truth of the super-intellectual experience 

An enhghtened Yogi in his normal hfe lives and moves in the domain 
of the senses, the mind and the intellect, but has his mner being in the 
peaceful and blissftil realm of the super-sensuous super-mental super- 
intellectual Reahty. As the result of systematic discipline, his body, 
senses, mental functions and intellectual reflections are of course much 
more refined and tranquilhzed than those of ordinary men whose hves 
are almost wholly governed by worldly interests and worldly forces. Not 
only that. By means of appropnate Yogic practices, he often acquires 
such extraordinary powers and vision? even with regard to the relative 
reabties of the world as appear miraculous and superhuman to others 
He acquires the powers of seemg and hearmg things beyond the range 
of normal occular and auditory perceptions and of seemg without eyes and 
hearing without ears. He acquires Ae powers of knowing the events of 
the past and the future just as those of the present He acquires the 
powers of entering mto the minds of others and reading their thoughts 
and feelings and often exercising control over them He may acquire 
the power of makmg his gross matenal body hghter than air and rising 
high up m the air and moving to distant places by the aerial path 
He can often make his body mvisible to the people present before him 
and can make his way through thick walls. He can acquire the power 
of assummg many bodies at the same tune, mafang himself risible to 
people of different places and performing different actions with the 
different bodies He may acquire the power of exerting control over the 
forces of nature and of transforming one natural thing mto another. He 
may acquire the power of creating new things by the mere exercise of 
his will and of changmg the natural characters of things; and so on, ana 
so forth. Accordmg to the Yoga-SSstras. an enhghtened Yogi may 
develop in himself even the power of creating a new world Tmly 
enh^tened Yogis seldom make any display of their Yogic powers, which 
appear miraculous or superhuman to ordinary people. But, some Yogi 
teachers rive occasional expressions of their minor occult powers, perhaps 
m order to demonstrate to the self-diffident people of the world wha 
great powers lie hidden and dormant m them and to inspire them wit 
the faith that they also can become masters of the forces of 
they undergo a systematic course of self-disciphne under expert guidance 
in the path of Yoga and thereby become masters of themselves, 

Although m the plane of transcendent spinmal exi^nenw no 
difference exists between one Yogi and another, nevertheless when B 
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tened Yogis come down to the normal planes of practical life, their 
behaviours are often found to be different. These differences are 
generally due to the natural differences of their psycho-physical embodi- 
ments. their habits and modes of training m the pre-enlightenment 
period, as well as their environmental conditions. Different Yogis are 
found to have temperamental differences. Some Yogis are found to 
cut off all connections wth the affairs of the external world and to 
pass their time in solitude in a constantly meditative mood and in 
contmuous enjoyment of the bhss of Samadhi-expeneace. They seldom 
allow their consciousness to come down to the lower planes. Other 
enlightened Yogis are moved by love and compassion for the people of the 
world, whom they see suffering various kinds of sorrows on account of 
their ignorance of the Eternal Truth and their hankering for and attach- 
ment to the petty transitory things of this earth. They come in close 
contact with these people and adopt various means to give them True 
Light and emancipate them from sorrows and bondages. Inwardly, they 
also dwell in tlie plane of the Infinite and Eternal; but outwardly love and 
compassion make them active. It is these Yogis who become Gurus or 
spintual guides in the society. It is through them that spiritual light 
comes down to the people of the world and awakens in their consciousness 
the yearning for the Infinite Eternal Absolute Reahty, which otherwise 
remains dormant in it 


The enlightened Yo^s, who look upon all human beings and aU the 
affairs of the world from the spiritual point of view and move among the 
the people on account of their deep-seated love and compassion for them, 
have in all ages been the true teachers of humanity and the true leaders of 
culture and civilization. It is from their lives and teachings that the people 
hving and moving normaUy in the physical, vital, sensuous, mental and 
intellectual planes, get glimpses of the Supreme Truth underlying and 
pervadmg and transcendmg the world of ordmary experience and some 
Ideas about the aghest Ideal of their Uves. It is these samts who present 
before their fellow-beings the noblest ideals of their mtellectual pursuits 
and social activities, the highest standards of values, the deepest meanings 
of life and its aspirations, the innermost significance of the wonderful 
departments of this most comphcated cosmic 
process. They are the permanent sources of inspiration to men and 
women of all grades of the socie^, 
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been pushing mankind to higher and higher types of ctwhzation. have 
been obtained from cnhghtened Yogis, who have been instilling these 
ideas into the minds and hearts of the people from time immemorial 
All the noblest and most dynamic ideas, which have been progressively 
refining the human civilization, have been based upon the spintual 
experiences of enlightened Saints, who have been preaching them m all 
parts of this earth for hundreds of years. It is from them that the 
people learn that the cultivation of then social virtues and their sense of 
duty and obligation should not be confined within certain territorial 
boundaries or within certam racial or communal or national limits We 
learn from them that our morality does not become truly human morality, 
until and unless it transcends the narrow domestic and communal and 
racial and national limits and recognises the entire mankmd as one grand 
and beautiful.family, and that our religion does not become truly spintual 
religion, until and imless it rises above all sectanan and communal exclu- 
siveness and bigotry' and dogmatism and fanaticism and inspires us to 
feel m our heart of hearts the unit}' of all men and all creatures It is 
these samts who have taught the human society to value self-control as 
superior to self-gratification, self-sacrifice as supenor to self-aggrandise- 
ment, self-conquest as superior to the conquest of other people, spintual 
self-fulfilment as superior to materalistic advancement, all-embradng love 
as superior to all-vanquishing brute-force, renunciation of all earthly goods 
for the sake of the eternal good of the soul as superior to ambition for and 
attainment of even the greatest possible power and prosperiW and pleasure 
in this physical viorld. The examples they set up throu^ their pvm 
character and conduct and the precepts they preach by words of month 
elevate the sense of dignity of man to a higher spiritual level, awaken m 
man the consciousness of his inner spiritual possibiliUes and of the true 
seat of his glory as the crown of the creation, and practically lead mm m 
the path of his perfect self-realisation. These Yogis are the true makers 
of civilization. 


When a Yogi, out of deep sympathy and compassion for the ignorant 

and distressed people of the world, feels prompted to assume *e role of a 
pubUc teacher and preacher, he is required to give expression ^ 
experiences in such intellectual and emotional f°nns as mj ^ 
mtellisible and appealing to those people of the lower planes 
fully weU that the truth of the higher planes of spiritual experience c 
be Lequately expressed in the language and concepts of the lower planes, 

he takes the help of various kinds of fibres of ®®Jriiig 

suagesUve parables, imperfect analogies, mystic formulas, m^irms 

eAwtafions etc. in order to awaken the j,5^er 

people and to raise their droughts and imagmations forcefully to gH 
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planes. The mslructions of an enlightened Yogi, coming out of his Jwart 
with the force of his inner experience, carry conviction to tiic hearts of the 
listeners and often bring about a radical change in their outlook and mode 
of thought. Sometimes a Yogi does not require any word of mouth or 
movement of limbs for the purpose of exercising his spiritual influence 
upon the minds and hearts of people; hss presence is enough. His very 
presence as a living embodiment of Truth, Beauty, Goodness, Love and 
Bliss, exerts a mysterious Muence upon the consciousness of those who 
come to learn from him, and even upon the cultural atmosphere of the 
sodety in which he lives. 

But usually the enlightened Tops, who compassionately undertake 
the work of bringing down spiritual light to the people of the 
Society suSering from ignorance and earthly desires and attachments, 
adopt the usual means of imparting true knowledge to them. Though 
inwardly dwellmg in the snpra-mentai supra-intellecnal spiritual plane, they 
practically adjust their modes of teaching and preaching to the mental and 
intellectual and even the social and physical needs of the people whom 
they want to serve. While in their teachmg life, they primarily concern 
themselves witlr inspiring the people with spiritual ideas and ideals on the 
basis of their deeper experiences, they often attempt to bridge over the 
chasm between the practical experiences and intellectual conceptions of the 
ordinary people and thdr own spiritual reahsations m the higher planes of 
consciousness, by means of suitable logical arguments and philosophical 
speculations which may appeal to the intellects and imagmations of those 
people. Thus the Yogis convert themselves into Philosophers to suit the 
purpose of their teaching. 

Very few among the truly enlightened Yogi teachers built up any 
regular system of philosophy. They usually give suggestive hints with 
regard to the Uitunate Truth, which they have realised m the plane of 
transcendent consraonsness and which they instruct the truth-seekers to 
realise themselves by means of proper self-discaphne, and they teach them 
the path in which they shodd proceed. Systems of philosophy are 
generally built up by their disciples and admirers who dwell in the 
intellectual plane, on the basis of the inspiring formulas and aphorisms 
uttered by those adorable teachers. Even those enlightened Yogis who 
happen to present a system of philosophy to the intellectuahst truth-seekers 
do not lay undue emphasis upon the concepts in terms of which they 
describe the Ultimate Troth and the logical arguments leading to these 
concepts. To them all such infelleetaai concepts are necessarily imperfect 
expressions of the Ultimate Truth reahsed in the supra-intellectual plane 
of the consciousness and no logical arguments can possibly lead to that 
Supreme Truth. Nevertheless they recognise the value of philosophy as a 



mode of search for the Truth and as a mode of disciphne of the rmnd and 
the mtellect The mind and the intellect are greatly purified and refined 
and emancipated from irrational ideas and superstitious beliefs and earth- 
bound dispositions through a regular course of philosophical discipline 
The systematic study of philosophy under the guidance of enlightened 
teachers can very well raise a smcere and earnest Truth-seeker from the 
physical, vital, sensuous and mental planes to the plane of refined intellect 
and lead him very near to the realisation of the Ultimate Truth The 
enhghtened Yogi-teachers therefore encourage their intellectualist disciples 
and truth-seekers to take to the systematic study of philosophy with an 
unbiassed mind as a very suitable method of self-discipline and self- 
enlightenment They accordmgly sometunes present before them a system 
of philosophy for the proper regulation of them reasomng faculty and their 
mode of approach to Truth These Yogi-philosophers seldom entangle 
themselves m polemical controvesies with the advocates of other systems 
of philosophy. To these enlightened teachers every well-reasoned system 
of philosophy is a particular mode of intellectual approach to the same 
supra-mtellectual Truth and a particular form of effective discipline of the 
intellect. When the intellect is properly disciplmed and refined, it becomes 
much easier to transcend the domam of the intellect 



CHAPTER I 


GORAKHNATH-A MAHAYOGI 


Gorakhnath was a Mahayogi. He was not essentially a philosopher 
in the commonly accepted meaning of the term. He did not seek for the 
Absolute Truth in the path of speculation and logical argumentation. 
He was not much interested in logically proving or disproving the 
existence of any Ultimate Noumenal Reality beyond or behind or 
immanent in the phenomenal world of our normal experience or intellec- 
tually ascertaining the nature of any such Reality. He never entangled 
himself seriously in controversial metaphysical discussions. He never 
made a display of his intellectual capacities as the upholder of any parti- 
cular metaphysical theory in opposition to other rival theories. He knew 
that in the intellectual plane differences of views were inevitable, specially 
with regard to the Supreme Truth, which was beyond the realm of the 
normal intellect He id not attach any pnmary importance to philoso- 
phical speculations and controversies as a means to the realisation of the 
Ultimate Truth. But he considered them valuable as modes of intellectual 
discipline and helpful m the path of search for Truth, provided that they 
were carried on with sincerity and earnestness and humility, and without 
any bigotry or arrogance or prejudice or blind partiality to particular 
schools of thought. 


Unbiassed pursmt of Truth in the path of philosophical reflection 
was accordmg to him a very effective way to the progressive refinement of 
the intellect and its elevation to the higher and higher planes, leading 
gradually to the .emancipation of the consciousness from the bondage of 
all intellectual theories and sentimental attachments. Philosophical 
reflection (Tattva-VicSra) was therefore regarded as a valuable part of 
yogic self-disciplme. Its pnncipal aim should be to make the individual 
phenomenal consciousness free from all kinds of bias and prejudice, all 
forms of narrowness and bigotry, all sorts of pre-conceived notions and 
emotonal chngmgs. and to raise it to the pure supra-mental supra- 
mtellectual piritual plane, in which it may be blessed with the direct 
experienceof the Absolute Truth by becomi^ perfectly uS^th^ 

ZJt 2 ^ 

be ^led a system of philosophy for the guidance of the truth- 
seekers in the path of intellectual self-discipline. 

The Sampradaya associated with the name of Gorakhnath has a 
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vast literature, in Sanskrit as well as in many of the provincial dialects of 
India The authorship of a good many Sanskrit treatises is attributed to 
Gorakhnath himself Numerous instructive and inspiring short poems in 
the oldest forms of some of the regional popular languages, such as 
Hindi and Rajasthani and Bengali, are directly connected with his name 
Which of the books ascribed to him, or bearing his holy name, were really 
written by the Mahayogi himself is however a matter of controversy. The 
region in which he was born and the regional language m which he usually 
spoke arc as yet unascertained. Here we are to assume that the old sacred 
literature which passes in his name and which has long been recogmsed 
ns authoritative or reliable by his long line of followers was either 
produced by him or based on his teachings and hence faithfully represents 
his views. We should attach greater value to the Sanskrit works, which 
are regarded as more authoritative by all sections of his sampradSya as 
well as by other earnest scholars 


Now, what IS particularly noteworthy in connection with the subject- 
matter of our present discourse is that, though there are so many well- 
written Sanskrit works which are highly valued by the sampradaya and 
which are believed to embody the teachings of the Great Master, there is 
scarcely a single book available, which is exclusively or even principally 
devoted to metaphysical discussion All the standard works are chiefly 
concerned with the exposition of the pnnciples and practices of Yoga. 
Yoga IS a method of systematic discipline of all the external and internal 
organs of the physical body, of all the senses and vital forces and nervM 
and muscles, of all the psychical functions and natural propensities and 
subtle desires and passions and of all the intellectual ideas and judgments 
and reasonings, with a view to the establishment of perfect control over 
and harmony among all of them and the refinement and spiritualisation 
of the entire psycho-physiological organism and with the ultimate o jec 
of the realisation of Absolute Truth, in the most tranquil and integral ana 
illumined state of consciousness Hence the exposition of Yoga naes- 
sarily presupposes a profound knowledge of the structure and operahons 
of the various parts of the organism and a clear conception of the 
Supreme Ideal towards which the whole course of ° 
ftirLted The Art of Yoga must have a scientific and philosophic bacK 
- book, o„ ros. moidowlly d,»u„ role— .o-* «■< 

metaphysical topics 

Tie met.phj,»al doctorro. »b.ch 0=r.ldu.«b pMoW — 
to .Mtrootron, on rare drsorptoe, "f loE«.I 
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supra-intellectual experience in the somMii-state of his consciousness. It 
was an intelieclual expression of his transcendent experience, with due 
regard for the valid experiences of the normal life, and an attempt to link 
them together. He presented it as an enlightening way of thinking and 
meditation to the seekers of truth and peace and freedom from bondage 
and sorrow. He generally adopted the terminology and modes of 
linguistic expression which were current among the Siddha-MahSyogis for 
hundreds of years and which were commonly found in the old Saiva and 
Sakta Agamas and Taniras. He never dogmatically declared that all 
truth-seekers must adopt the same terminology in their methods of think- 
ing or even the same way of thinking for the refinement of their thoughts. 
He would teach the people that Truth was the same, in whatever forms 
of language It might be expressed and in whatever paths the intellect 
might approach It, The mind must seek for the Truth with sincerity and 
earnestness and must not be led away by undue attachment to particular 
forms of language or particular methods of thinkmg. 

It should be remembered that the Ultimate Truth reveals Itself in a 
plane of consciousness higher than those in which these speeches and 
thoughts move, and that the methods of philosophical thinkmg and the 
expressions of thoughts m appropriate linguistic forms are only means to 
the purification and enlightenment and concentration of the empirical 
consciousness and its elevation to the higher planes. Gorakhnath himself 
freely made use of the terminology and nomenclature current among 
other schools of philosophical thinking and religious discipline as well and 
pomted out that their inner significance and purpose were the same. He 
would often make use of poetic imageries, similes, metaphors and figures 
of speech and analogical arguments for giving eiqjression to his inner 
thoughts and experiences, which really belonged to higher planes. Never- 
theless, Gorakhnath preached a system of philosophy which has a special 
place among the philosophical systems of India and a special distmctive 
character and value of its own. 



CHAPTER 11 


LITERARY SOURCES OF GORAKHNATH’S 
PHILOSOPHICAL VIEWS ' 

It has already been noted that the- authorship of a good many 
books in Sanskrit as well as in several old regional dialects is traditionally 
attributed to Mahayogi Gorakhnath and that it is very difBcult at the 
present age to ascertain definitely which of them were really written by 
the Mahayogi himself. We may however mention here the names of 
several Sanskrit treatises which are traditionally believed to have been 
composed by Gorakhnath — Garaksha Samhita, Goraksha Sataka, Siddha 
Siddhanta Paddhati, Yoga Siddhanfa Paddhati, Viteka Martanda, Yoga 
Martanda, Yoga Chmtamani, JnanSmnta, Amanaska, Atmahodha, Goraksha 
Sahasra Natna, Yoga-bija, Amaraugha Prabodha, Goraksha Pistika, 
Goraksha Gita, etc. etc Many other books were current in his name 
Gorakhnath’s Guru Matsyendra Nath is said to have been the author of 
a good many treatises, such as, Matsyendra SamhitS, Kaula Jhana Nirnaya, 
KuISnanda Tantra, Jhana Karika, Akula Vira-Tantra, etc There is a 
number of later Vpanishads, the names of whose authors are not available 
but which elaborately deal with the yogk concepts and yogtc methods as 
taught by Matsyendranath, Gorakhnath and other Siddha Yogi teachers 
For examples, Nada-Bmdu Upanishad, Dhydna-Bindu Upanishad, 

Bmdu Upanishad, Yoga-Tattwa Upanishad, Yoga-Chitdamani Upanishad, 
Yoga-Sikha Upanishad, Yoga-Kundali Upanishad, Mandala-BrShmana 
Upanishad, Sandilya Upanishad, Jabala Upanishad, etc. There is one 
Upanishad. which is known as Goraksha Upanishad Natha Sutra, Siva 
Gita, Avadhuta Gita, Sm Samhita, Suta Samhita, Dattatreya Samhita. 
§a\ara Tantra. Gheranda Samhita. Hatha-Yoga Pradipika. and many such 
Sanskrit treatises are definitely connected with the Yogi Sampradaya ot 
Gorakhnath. and they are authoritaUve guide-books for spiritual aspirants 
m the path of Yoga Most of these books give valuable informations about 
the philosophical concepts and principles, on which the yogic methods oi 
discipline are based, but very few of them attach primary importance to 
philosophical discussions on controversial topics. 

Many old poetical works have been discovered in Bengali, Hmdi, 
Raiastham and other regional languages of India, as well as o 
tatemg Ike Nepal »d Tibet, erteb w ™ 

and teaehmsa ot MaBpendr.n.th, Gondthnatb and «>■“ ^ 
of the Nath- Yogi sect The authorship of some of them 
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those great founders of the sect. Matsyendranath is regarded as the earliest 
poet in the Bengali language. Many great NSih-Acharyas or Siddha- 
Achdryas were writers of Bengali poems. The earliest poems in Hindi and 
Rajasthani were those, which are believed to have been composed by 
Gorakhnath. There were many poets among their followers also, who 
preached their ideas through literature. All these literary works are 
valuable sources of information about the Great Master’s philosophical 
ideas. 


Among these books, Siddha Siddhanfa Paddhati occupies a special 
position. Tbs Sanskrit treatise gives a systematic exposition in a rather 
abridged form of the metaphysical ideas and the way of thinking of the 
Stddha-Yogi Sampraddya as well as of the Supreme Ideal which the Yogis 
seek to realise' in their life through the practice of Yoga. This book is 
cited as an authority in many other books of the Sampraddya. No other 
book of this Sampraddya has as yet been discovered, which presents to us 
such a clear account of the philosophy and religion of tbs great school. 
The book itself proclaims Gorakhnath as its author, though some modern 
scholars gravely doubt the genuineness of this declaration. 

Like many other standard works of this Sampraddya, Siddha 
Siddhdnta Paddhati had been in manuscript form for so many centuries and 
had been available for study only to the initiated members and specially 
mquisitive scholars of this Sampraddya. It was for the first time published 
m prmted form from Hardwar by Yogindra Purnanath with a Sanskrit 
commentary by Pundit DravyeSa Jha Sastri and a ffmdi commentary by 
Yogi Bhishmanath, m the year 1996 Vikram Sambat (1940 A. D.). Quite 
recently. Dr. (Mrs.) Kalyam Mullik, M. A., Ph. D., of the Calcutta 
University, has published another edition of tbs book with an Pnglicli 
summary of her own. 


There is a poetical work, named Siddha Siddhdnta Sangraha. which 
IS a summary in verse of Siddha Siddhdnta Paddhati This book was 

Mahamahopadhyaya Gopinath 
Kaviraj. The date of the composition of this book also could not be 
ascertamed. One verse in the book mdicates that it was written by some 

M f of Knshnaraja, in the sacred 

city of Kashi. It is certainly an old book and it ably summarises the 
contents of the original, often reproducing the language of the onS It 

Goraksha Siddhdnta Sangraha is another important Sanskrft treatise 
m prose, which briefly expounds the philosophical and religious views of 
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Goraklinath. This book makes profuse quotations from the saymgs of 
old Mahayogis like Matsyendranath, Gorakhnath, Jalandhamath, 
Bhartrihari and others as well as from a good many older texts on Yoga, 
But Siddha SiddhSnta Paddbali appears to be the mam basis of this treatise. 
This book also was first edited and published with a short Prefatory Note 
by Mahamahopadhyaya Gopinatli Kaviraj m 1925. The name of the 
author of this book is not definitely known, but he must have been a 
highly learned yogi-lcacher of Gorakhnath*s school a few centuries back 
Another edition of the book was published from Hardwar. 


The present discourse on the philosophy of Gorakhnath will be 
mainly based upon Siddha SiddhSnta Paddhati, m as much as it is among 
all the works of the school discovered so far, the most systematic and 
comprehensive presentation of Ins philosophical doctrines and it claims to 
be and is generally accepted as a genuine work of the Master himself. 
Help will of course be taken from other authoritative works The specific 
characteristic of this book is that it is purely a constructive work and does 
not enter into any logical disputation with other systems of philosophy and 
religion. It is written partly m the form of aphorisms {Sutras) and 
partly m the form of verses (^tokas). It presents m a methodical way 
the Siddha Samprada}a‘s conception of the Ultimate Spiritual Ground of 
the Universe, the process of the evolution of the diversities of the world 
from One Absolute Dynamic Spirit, the true nature of the individual souls 
and their psycho-physical embodiments as well as their essential relation to 
the cosmic order, the highest ideal to be realised by the individual souls 
for their perfect self-fulfilment, the systematic course of discipline of the 
body and the senses and the vital forces and the mind and the mtelleot 
for the realisation of this Supreme Ideal, and other relevant problems. It 
emphasises that tlie systematic course of self-disciplme for the attainment 
of perfect self-illumraation and self-fulfilment must be learnt from a 
competent Guru or Natha or Avadhuta, who has himself realised the 
supreme ideal and attained direct experience of the Absolute Truto m tto 
transcendent Somad/ii-state of his consciousness. Without the enlightened 
guidance of such a Guru, real progress m the path of spirituahty can 
scarcely be expected. 



CHAPTER. Ul 


CONTENTS OF SIDDHA SIDDHANTA 
PADDHATI 


The book introduces itself to the truth-seekers thus 


Adinatham mmaskriiya saktiyuktam jagadgurum 
Vakshye GorakshanSthoham Siddha-Siddbanla-Paddhatim. 

Having bowed down to Admatha (Siva, the Supreme Spirit), Who is 
eternally possessed of Supreme Power and is the eternal Guru (Source of 
True Knowledge) of the world (i.c. all conscious beings of all times and all 
places), I, Qorakshanatha, will expound SiddAo Siddhanta Paddhati (i.e. the 
way of thinking of the Siddha-sampradaya or the long time of enlightened 
yog/j).(S.S.P.I.l.). 


This introduction (if its authenticity be not questioned) shows that 
Gorakhnath himself was the author of the book. There are other state- 
ments also within the book, which corroborate this introductory 
declaration Goraksha Siddhanta Sangraha, while making quotations from 
this authoritative work, refers to the author sometimes as Sri-Natha and 
sometimes (at least once) as Nitya-Natha. In his discussions, this compiler 
of the philosophical and religious doctrines of Gorakshanath (i.e. the 
wnter of this Sangraha) leaves no doubt that by Sri-NStha and Nitya- 
Natha he meant Goraksha-Natha, whom he beUeved to be the Incarnation 
of ISwara, Adi~NStha, Mahd-Yogiswara ^ivo, the eternal Master of all Yo^s. 
There was however another great yogi of the name of Nityanatha who also 
was a celebrated author of many important works on Yoga and 
Medicine. 


In Hatha Yoga PradXpM the name of one Nitya-Natha is mentioned 
as one of the great Mahasiddha Yogis who havmg conquered death moved 
freely in the world. The name of Nitya-Natha is also found m other old 
bansiait treauses. particularly m treatises on the science of He is 

regard^ as the author of the famous book, named Rasa Ratnakara, which 
bears the name of Panati-putra (son of Parvati), Nitya-Natha Siddha. He 
f mentioned with respect by Bagbhat in his 

^a RatnaSamuccaya. Nitya-Nttha is also reputed to be theluthor of a 

to « (science of magic). He is sometimes referred 

to as Nityananda, Nitya-pada and Dhyam-Natha. That Nitya-Natha was a 
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Siddhmta PaddhaU. the great Marya discusses vanous 
heads, caUed (lessons). The 

md vidian Tnir ^ of the body, cosmic as well as 

In this lesson, he explains briefly the nature of the Absolute 
Reahty and exhibits how and through what gradual stages the diversified 
cosmic system with the various orders of material organisms in it evolves 
out ofthe dynamic spiritual character of One Supreme Reality He shows 
how the Supreme Spirit, though essentially above time and space and 
relativity and eternally differenceless and changeless m His transcendent 
nature, manifests Himself by virtue of His unique Power as a diversified ' 
universe {Samasti-pinda or Brahmanda) in time and space with countless 
orders of individual bodies (Fyasri-pmda) and as the Indwelling Soulm 
each of them. This is one of the fundamental metaphysical conceptions of 
the Stddha Yogi SampradSya. 


The second lesson is on Pmda-Vicara (j e. contemplation on the cons- 
titution of the body). In this lesson, the AchSrya gives instruction about 
some of the special conceptions of the school with regard to the inner 
constitution of the individual body, such as Cakra, Idhara, LaMya and 
Vyoma or Akasa. Nine Cakros, sixteen Adharas, three Lakshyas, and five 
Vyomas ate enumerated, their locations withm the particular parts of the 
body are indicated and the methods of contemplation upon them are 
suggested Such contemplations are of practical importance from the 
standpomt of self-disciphne m this pafli and the elevation of the mind to 
the higher and higher planes and the progressive dematenahsation and 
spirituahsation of the physical body {Kaya-siddhi). Gorakhnath attached 
special value to the knowledge of these Cakros, etc , and contemplation on 
them m conformity with the instruction of the Ouru This is evident from his 
other treatises also, such as Goraksha Saiaka, Goraksha Samhita, Viveka- 
Martanda, etc. 

The third lesson is on Pmda Sambitti (i e. true msight into the body). 
In this lesson, the Achdrya pomts out clearly the identity ofthe individual 
body with the Cosmic Body, the identity of the Microcosm with the 
Macrocosm. He shows m a detailed way that whatever exists in the vast 
world outside exists also within this individual body The reahsation of the 
identity of this apparently finite and mortal body with the begmnmgless 
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and endless universe is a unique and magnificent ideal placed before the 
spiritual aspirants by Gorakhnath and his school. The yogi has to realise, 
not only the unity of the individual soul with the Cosmic Soul, but also the 
unity of the individual body with the Cosmic Body. The Yogi attains 
perfect freedom and bliss in the universe by becoming one with the 
universe. 

The fourth lesson is on Pindadhara {i.e. Container and Sustaincr of 
the body). In this lesson, the Acharya reveals that all the bodies are 
ultimately contained in and sustained and held together by one iSakti, or 
Supreme Spiritual Power, Who is in Her essential character identical with 
and non-different from Siva, the Non-dual Supreme Spirit. All the bodies 
are the self-manifestations of one self-evolving Divine Sakii — One Supreme 
Spiritual Power ; they are contained in and sustained by the same Power 
(^Sakti ) ; the same Power is immanent in and pervades them and regulates 
all their relations and changes ; they have really no existence apart from the 
existence of that Sakti. This Sakli, again, is non-different from Siva — the 
Power IS identical with the Spint. The same self-conscious self-enjoymg 
non-dual Spirit, when conceived as existing in and by Himself in His 
transcendent character, is called Siva, and when conceived as actively trans- 
forming Himself into a Cosmic Body and creating and developing and 
regulating and destroying innumerable finite bodies in time and space and 
revealing Himself in vanous forms and various ways, is called Sakti. The 
Absolute Reality in Its transcendent aspect is Siva and in Its dynamic 
aspect is Sakti. When a Siddha-Yogi ascends to the plane of Samadhi, to 
him there is no difference between Siva and Sakti, and he enjoys the bliss 
of the perfect union of Siva and Sakti. 


The fifth lesson is devoted to the discussion on the Supreme Ideal of 
Samarasa Karana (perfect unification) of the individual body with the 
Cosmic Body, of the bodies with the Supreme Power, and of the Power 
with the Absolute Spirit, as well as on the way of the realisation of this 
Ideal When this Ideal of Samarasa is truly reahsed, the difference between 
Matter and Spirit vanishes, the difference between the Finite and the Infinite 
diMppears, the difference between Jeeva and Siva passes away, the 
difference between the Self and the World ceases to exist. The Yogi then 
SMS the world within himself and himself in all the existences of the world. 
He sees Siva in himself and all and sees himself and the whole world as 
unified m.?ii-a. In his experience, his own body is spiritualised and the 
whole universe is spiritualised. To Ms illumined consciousness, the Absolute 
^int, Siva, alone exists in all these names and forms, and nothing but 
Him really exists. He sees and enjoys the most beautiful and blissful Umtv 
m all apparent diversiUes. ^ 



32 


The sixth lesson gives a fine description of the character and conduct 
of an Avadhuia Yogi, i e. a Yogi who has perfectly realised the Ideal of 
Samarasa Karana as explained in the fifth lesson and attained perfect 
freedom from all ignorance and ego-consciousness, all bondage and narrow- 
ness of outlook, all desires and attachments, all cares and fears and 
sorrows, all sense of difference and plurahty An Avadhuta Yogi is one who 
has not only been blessed with the direct experience of the Absolute Truth 
m the state of Samadhi, but who has also been able to bring down the light 
of that transcendent experience to the intellectual and mental and vital 
planes of his consciousness and whose normal life is always illumined by 
that Divine Light His state of Samadhi seems to continue undisturbed and 
unclouded even in the midst of his outer activities in relation to various 
sorts of people under various kinds of circumstances It is such an 
Avadhuta Yogi, who is called a Natha in the true sense of the term. He is a 
perfect master of himself, a perfect master of the circumstances in which he 
may dwell in his outer life It is such a Natha who is truly worthy of being 
Sad- Guru, because he is capable of destroying the darkness of ignorance 
which prevails m the minds of ordinary people and of awakening the 
spiritual wisdom and the spiritual power which normally lie asleep m the 
human consciousness. 

_Now, it IS the expenence of a perfect NStha or Avadkuta-Yogi, which 
IS the real basis of the philosophy of the Yogi-SampradSya. Gorakhnath, 
himself a Natha or Avadhuta-Yogi, proceeds with his philosophical discour- 
ses on the basis of his own spiritual experiences as well as those of the 
other Avadhuta Yogis, who preceded him m this path His philosop y 
practically consists in the explanation of the facts of the lower planes o 
normal human experience in the li^t of the Truth realised by hiinse an 
the other Siddha-Mahayogis m the perfectly illumined state of their con- 
sciousness as weU as the relative occult truths experienced in the super- 
normal states of consciousness mtermediate between the normal sensuous 

pianR and the perfectly illummed state. 



CHAPTER iV 


CONCEPTION OF THE ULTIMATE REALITY 


It has been observed that MahSyogi Gorakhnath’s conception of the 
Ultimate Reality is not merely the result of any process of logical reasoning 
from data supplied by normal sense-experience of ordinary people. It is not 
to him a theory or hypothesis conceived for the purpose of offering 
rational causal explanation of the world of common experience, as it is the 
case with purely intellectualist philosophers. The basis of his intellectual 
conception about the Ultimate Reality is super-sensuous super-mental 
super-intellectual direct experience in the state of Samadfti, i.e., m the 
perfectly illumined and perfectly universalised and unconditioned state of 
the consciousness. Conception, however, is an affair of the intellect. _ In the 
field of direct expenence, whether sensuous or super-sensuous, mental or 
super-mental, there is no room for conception. Conception comes in, when 
the necessity is felt for the rational interpretation and mtellectual under- 
standing of such experience. It is the function of the intellect (fiifdafti) to 
operate upon the direct experiences and to interpret them in terms of 
conceptions in order to constitute a system of valid knowledge out 
of them. 


The necessity for such mterpretation is inherent in the nature of 
sensuous expenence, since the isolated sense-perceptions cannot by them- 
sdves constitute any real knowledge to the full satisfaction of the rational 
human mind It is through the formation of conceptions that our knowledge 
of the phenomenal world of sensuous and mental experiences develops and 
expands, and with the development and expansion of knowledge the 
ne^sity for the formation of deeper and deeper, higher and higher, more 
and more comprehensive conceptions mcreases. Fmally, the necessity is 
felt for the formation of an all-comprehending all-integrating all-illumining 
conception, which may fully satisfy the rational mind by furnishing an 
adequate explanation for the entire world of sensuous and mental expe- 
rieaws and may Imk together all experiences into one integral knowledge. 
Suchaconwptionis regarded as the conception of the Absolute Ultimate 
Reahty Nevertheless, the conception is and will be in the domain of the 
mtellect, m &e domam of theory, and it can never amount to nor 
Troth of the direct expenence of the Absolute 


A Mahayogi who attams the direct transcendental 


experience of the 
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ReahQ'in the Samadki state does not for his o\vn satisfaction feel any 
necessity for the formation of any btellectual conception since to him this 
experience is the most perfectly integrated knowledge of all possible 
existences in the universe and beyond it and this experience carries its 
certainty within itself. He enjoys the bhss of this experience, for herein ho 
feels the fulfilment of his knowledge, the fulfilment of his life, the fulfilment 
of his nund and heart and intellect. Herein he becomes perfectly united 
with the Absolute Truth. But, when a Mahayogi becomes a teacher and 
comes in contact with the truth-seekmg people, living and moving in the 
sensuous and mental planes of experience and knowledge, he is required to 
give glimpses of his transcendental experience m terms of intellectual 
concepts and to demonstrate (as far as practicable) by means of logical 
reasoning that the Truth realised in that experience can furnish the most 
adequate rational explanation for all the phenomena of the sensuous and 
mental planes of human experience. 


He has to show for the satisfaction of the intellectual demand of 
these people that the diversified objective world of phenomenal realities of 
the lower planes of human experience derives its existence from, is sustained 
and regulated and harmonised by and is again dissolved m the Absolule 
Reality, the true nature of which is revealed to the human consciousness 
in its perfectly purified and concentrated and illumined transcendent state 
He has somehow' to rationally account for the diversified self-expressions 
of the Absolute Reality in the form of the spatio-temporal cosmic order 
and again the unification of all these diversities mils undifferentiated 
supra-temporal and supra-spabal spiritual nature He has to explain how 
the plurahty of material realities can originate from the one Supreme 
Spiritual Reality, how the Reality above time and space can manifest Itscu 
in a temporal and spatial order, how the One can become many an 
remain One aU the same. Many such questions arise in the nunds of tn 
intehectualist people, and t\ieMaJmyogi Teacher has to 
them for removing their doubts and bringmg f J 

thou^ to his own enlightened consciousness all such questions an 

are of little value. 


Mchayogt Acharya GoralJinath begins his 
philosophical conception of the Ultimate Reality 
statement 


discourse on th^^ 
with an important 


Ndsli sat}a-yk3re mm mapaws caiula-pindayoh 
Taihapi loka-\nit]ar/liam \akshyc sat-samprada^ml: 

(S. S, P* I 


[From the standpoint of the Absolute Truth, there is really no ongma- 
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tion of the cosmic order and the plurality of individual existences within it; 
nevertheless I shall explain (the origination, etc., of this world-system from 
the nature of the Ultimate Reality) m accordance with the way of thinking 
of the enlightened Yogi-Sampraddya with a view to the satisfaction of the 
normal rational demands of people in general ] 

The view-point of the Absolute Truth is the view-point of transcen- 
dent experience in Samadbi, m which the Truth reveals itself in its perfect 
self-shming nature and in which the individual consciousness is fully 
identified with the Truth. This plane of experience is above time and space, 
above change and plurality, above causahty and relativity. The world of 
space and time, the world of finite and changing and causally related 
existences, is in this plane of experience merged in one infimte eternal 
changeless differenceless self-luminous Existence. From the view-point of 
this plane of experience, there ts no real origination of the diversified and 
changmg world-order in space and time, and hence no real destruction or 
^solution of it. What appeals as such a world-order to individual con- 
sciousness in the lower planes of its experience reveals itself in the highest 
plane of its experience as nothing but the infinite eternal self-shinmg 
Supreme Spirit, in which its own individuality also is merged. 
Hence the question of its origination or destruction does not arise 
at all. 

Origmation means a temporal process of the coming into existence 
of something which did not previously exist as such. It also implies the 
pre-existence of a reality from which it comes into being and a temporal 
process of causation and change in that reality. Nothing can be originated 
without some cause and without some sort of temporal change or modifi- 
cation in the cause. Now, can we conceive of any time when the phenome- 
nal world-order, whether in a gross or a subtle form, whether in a 
mamfested or an unmanifested state, did not exist ? Time implies a change, 
a process, a succession, and every kind of change or process or succession 
must be within the phenomenal world-order. The changes or processes may 
be of the forms of gross transformations or subtle modifications, may be 
outwardly manifested or may remain outwardly unmanifested, but they are 
all included in the cosmic order Thus the cosmic order cannot be 
conceived as havmg any temporal beginning or origination. Again, if there 
beany Reality behind or beyond this world-order, that Reahty must be 
above time, free from all possible temporal changes or modifications, and 
cannot therefore be the cause of the production of this world-order in the 
phenomenal sense. 

Thus, on the one hand, in the plane of transcendent experience, m 
Which aU temporal relations cease to exist and all plurality are unified in 
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tbe nature of one infinite eternal Spiritual Reality, the question of the 
origination of the world-order as an entity separate from that Supreme 
Spint does not arise at all ; on the other hand, in the plane of normal 
phenomenal experience, this spatio-temporal order cannot be thought of as 
having had any absolute beginning in time or as produced by any causal 
process of modification or transformation of some Reahty existing above 
time and space, and hence its origination at any point of time is unthink- 
able. Nevertheless, it is quite obvious that our normal intellect can neitlier 
deny or ignore tlie objective existence of this world-order, consisting of the 
plurality of phenomena in time and space perceived by our normal senses 
and minds, nor can it think of this spatio-temporal phenomenal world as a 
self-existent, self-revealing, self-cvolving, self-regulating and self-hannoms- 
ing Absolute Reality. The intellect demands an explanation in terms of the 
a prion categories of our rational understanding for tins objective world of 
our sensuous and mental perception, in relation to tbe Absolute Reah^ 
Which unveils Its true nature in the transcendent experience and 
Which comprehends and unifies this world in Its transcendent 
non-duality. 


The world of our normal experience is obviously of a denvative 
contingent relative conditional and composite nature, and our reason 
demands that it must have the ground and source and support of its 
existence and continuity and harmomous operations-in some self-existent 
self-conditioned self-revealmg dynamic and transcendent Absolute Reahty, 
which is necessarily beyond the scope of our senses and mind, beyond tbe 
scope of the phenomenal conditioned and relative knowledge of our finite 
understandmg This Absolute Reality unveils Itself to our consciousness in 
its super-sensuous super-mental super-intellectual transcendent state, in 
which the subject-object relation vanishes and the consciousness reahses 
Itself as perfectly identified with the Absolute Reality. The Absolute Reah^ 
is thus experienced as the Absolute Consciousness, in which all time and 
space and all existences in Ume and space are merged in perfect unity, an 
the One Infinite Eternal Undifferentiated Changeless Self-Effulgent Con- 
sciousness shines as the Ultimate Reality. As this Absolute ConsciousMss 
IS above the plane of the normal mtelleot, the intellect cannot form any true 
conception of It and cannot describe Its nature except in negative terms . 
Ststdl It tries to conceive It in relation to and as the ground of this 
world-order. 

Gorakhnath, m pursuance of the earher Siddlm-Yogis, desi^ato 
this Absolute Consciousness as Para-Smhit. TJis " Z 

fteic i* w wotM-onte hiimnj any sepaniM exetence, ani »» 
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question of Its origmation does not arise, Nevertheless, as in the intellectual 
plane the phenomenal existence of the world-order is undeniable and as 
this world-order cannot be conceived as self-existent, its origin must be 
traced to the Absolute Consciousness, and the character of this Ultimate 
Reality also has to be relatively so conceived from the intellectual view- 
point that the evolution of this world of harmoniously related finite and 
transitory phenomenal realities may be adequately explained. Thus, 
Gorakhnath, in his philosophical system, makes the attempt to link 
together the transcendent experience of an enlightened Mahay ogi and the 
intellectual demand of a common man, with the practical purpose of 
refining and elevating the consciousness of the truth-seeking people and 
disciplimng their thoughts in the proper direction. 

Gorakhnath thus descnbes the pure character of the Ultimate Reality 
of transcendent experience .— 

Yada nasti sway am kart a karmam na kulakiilam 
Avyaktam ca param brahma mama ridyafe tada 

(S. S. P. I. 4) 

[When there is no active doer (creator), no causality (or process of 
causation), no distinction between power and reality [i.e., the dynamic and 
the static aspects of the Spirit), when the Supreme Spirit is wholly without 
any self-niamfestation (in finite and changing phenomenal forms), He then 
exists purely as the Nameless One.] 

He adds 


AnSmeti swayam anadisiddham ekam e\a madmidhanam 
Siddha-siddhanta-prasiddham. 

Tasya iccha-mdtra-dharma dhamini nijd saktih prasiddha. 

(S. S. P. I. 5). 


mat nameless (and formless and manifestationless) Supreme Soirit is 
eternally self-existent, absolutely one (i e. differenceless), without any birth 
or death (or modification). This is the well-known conception fabout 
ReahW of the (enhghtened seers). His unique Pwer, widch h 

etemaUy inherent in His nature and one with Him and which is of the 
jarac er of Pure Will (fe. without any manifestation or trob^ 

tnZZr"" planers S 


Thus, uccordiug to tho Stddh(t~Iiictkayo 2 is the TTiHrH^fa i**. 

rtemal Consciousness, is not a static, but a dynamic Spirit with will The 
Transcendent Spirit is eternally endowed with Sakti. §iva with ,^alcti non 
different from Him is the Reality. 



CHAPTER V 


SAT-CID-ANANDA BRAHMA 


The Ultimate Reality as realised in the transcendent state of 
consciousness is described in this uay'by Mahayogis* — 


Na bTalmia vishm-nidrau na surapaii-surah nahaprUhm m capah 
Natvagriimapi ^S}ur na ca gogana'alam no diio naira kalah 
No redo naha y ajm na ca rabi-sasinau no bidliir naira kalpah 
Sna-jyotih satyam ekamjayatila\a padain sacadananda-murte. 

(Quoted from Stddl.a-Siddhanta-Paddhati in 
Goraksha-StddhSnta-Sangrahd) 


No distinctive existence of Brahma, Vishnu, Rudra and Indra 
and other Deities is there; nor is there any existence of earth 
or water or fire or air or slgr; time and the directions (which imply 
space) do not exist; the \edas and thsyajnas, the sun and the moon, the 
laws and the cyclic order are all absent; Your true Self alone shines as 
the'sole self-luminous Absolute Reabty, 0 You, who reveal Younelf as 
pure and perfect Existence-Consciousness-BKss 


This is the Ultimate Reality according to the Siddha-Yogi Sampra- 
dSya. But the elightened Mahayogis w'ere conscious that this conception, 
based as it was on transcendent experience, did not fully represent the 
entire nature of the Absolute Reality and could not satisfy the rational 
demand of the empirical intellect. It maybe noted that this conception 
of the Ultimate Realify appears to be in perfect agreement Mth the view 
of Adwaita-FedSnta. which also is based upon the transcendent expenence 
of Mahayogis as verbally expressed in the texts of the Vpanishads. It is 
the conception of Nirguna Brahma, above time, space, relaUvify and 
causality, untouched by aU kinds of differences external and internal, and 
devoid of any power or will or action. The Ultimate Reality is accor mg 
to this liew one timeless and spaceless, infinite and eternal, *8^““ ' 
differenceless and processless, transcendent non-dual selWu^o 
Consciousness. It is described as pure Existence-Consciousness-Bhss 

Now. this conception of the Absolute cannot give perfect safi^chon 
tothe rSnal inteu4 First, it appears to be pumly a ne^hve 
abstract idea, not giving any posicve knowledge about the na 
SSi R^ty. It tnerely informs us tiiat the Absolute Reahfy J 
Seething altogether of a difi-erent and distinct character from whatever 
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we know and can possibly know, but fails to give us any intelligible 
positive idea as to what Its character truly is. Pure Existencc-Consoious- 
ness-Bliss also does not appear to be an intelligible positive Reality. 
Secondly, the perfect nature of the Absolute Spirit must also have a 
iynamic element, which can furnish aii adequate ground for the appear- 
ance or evolution of the cosmic system. This dynamic aspect of the 
Absolute Reahty finds no mention in the above description. 

(a) Conception of Puie Existence ' — 

It IS contended by intellectualists that Pure Existence without 
Something existent cannot be rationally conceived as a leal entity. It is 
as good as nomexistence It is meaningless to say that Existence exists. 
Existence is meaningful, when it is affirmed or denied of something. 
Somethmg may exist or may not exist; affirmation of existence means the 
reahty of a thmg, and denial of existence means its unreality. The category 
of existence may be variously qualified. Something that exists may have 
self-eidstence or derivative existence, unconditional or conditional existence, 
eternal or temporary existence, infinite or finite existence, changeless or 
changeable existence, real existence or illusory existence. But m every case 
existence, in order to have an intelligible meaning, must be predicated of 
some subject or entity. Without some subject of which it is affirmed, 
existence is merely an abstract idea without any content and has there- 
fore no real difference from non-existence. If, however. Pure Existence 
implies a Reahty having eternal infinite changeless differenceless absolute 
self- existence, then of course the term acquires a distinctive meanmg, rich 
m contents, 


It IS, in truth, in this sense that the Mahayogis and the Risbis of 
the Upanishads use this term, and it certamly conveys some positive 
i^dea about the Absolute Reality. Pure Existence as the characteristic of 
the Ultimate Reahty means Perfect Existence. It does not indicate merely 
the Mgation of non existence, but also the negation of all forms of 

of imperfect existence, again, does not 
imply that there are numerous kinds of realities having different forms of 
mperfect existences, separate from the Ultimate Reahty, and that the 
rat—, ^11?, „ ftom a,™ b, IB .ir«f ffS 

existence; for mthat case Perfect Existence would be and felatife 
existoce and therefore not perfect in the true sense The aSu c 
R eality IS characterised by Perfect Existence, mas much as It islhe ofe 

Itself Negauon of imperfect existence imphes that all Vmits of temnnrai 

» m., b, 0b|»B of o, „B„a 
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planes of consciousness, are absolutely merged in and unified with the 
Perfect Existence, and there is no plurality or duality' therein A 
Maliayogi experiences this Perfect Existence by elevating his empirical 
consciousness to the super-empirical plane, the plane above duality and 
plurality, above time and space, above all empirical imperfect conditional 
existences. 


Those who hold that existence necessarily means empineal existence 
of the normal planes of experience or that ‘practical efficiency’ is the 
sole criterion of existence, this Perfect Existence may appear to be as good 
as non-existence, the transcendent experience may seem to be negation of 
experience and annihilation of existence They speak of what is above 
phcnomcn-1 experience as Asat (non-existent) or Ai/iyo (Void), and the 
phenomenal reality as the only Sal (Existent) and phenomental experience 
as the one source of real knowledge To them all real existences have 
origination and destruction They cannot explain wherefrom they are 
originated and wliercm they are lost They ignore that empirical existences 
having origination and destruction necessarily imply some self-existent 
Reality, for the satisfaction of the reason’s demand for a causal explana- 
tion of these existences 


In the Yoga-Sastias the transcendent experience in the state of 
nvvikalpa or asampiajiiata samSdhi is found to be described in terms 
of hnya (void or vacancy or negation of everything) as well as puma 
(fullness or perfection or unification of all) It is a state of— 


Antah-sunyo vahih-stmyah sunya-kumbha ivamvaie 
Antah-pwtto vahih-purnah purna-kumbha ivarnave 

—void within and void without, like an empty vessel in the sky; fulness 
within and fulness without, like a vessel full of water immersed in the 


ocean. 

Since in that experience there is nothing which is experienced as its 
object, there is no subject-object relation and no piocessd experience 
there is no consciousness of any inside and outside or any before and attec. 
it may quite appropriately be spoken of as a state of abso u e o , 
(stmvul absolute negation of existence and consciousness m the empiric 
sle. On the other hand, as It is the state “f 1!“ 

earnest and systematic endeavours for liberation from a ‘ ‘ 

Z realisation of the Absolute Truth, as it gives the sense of co^lete 
satisfaction to the human consciousness seeking for Truth an 

attrammt of tte bte*d sBB Botlims el* 

So" eojcM It n«btl, dBcnbrf « th. ot .b»l.B 
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and perfection,— the state of the realisation of Perfect Existence, in which 
all orders of phenomenal existences are not simply negated, but realised as 
resolved into Absolute Unity. What appears to be Sunya or Asat 
(negation of all existences) from the empirical view-point is really the 
Puma-Sat (Perfect Existence), in which tlie ultimate character of all orders 
of existences is unveiled as One Self-luminous Differenceless Non-dual 
Spiritual Existence. This Perfect Existence is immanent in all empirical 
realities, which are only partial imperfect conditioned self-manifestations of 
It in the spatio-temporal order. 

Gorakhnath and his school do not seem to be fanatically infatuated 
with any of such categories of intellectual understanding, as Sal or Asat, 
Puma or §unya, Duality or Non-duality (D'naita or Adwaita), etc., with 
regard to the Absolute Truth, since in tlieir view the Absolute Truth is 
beyond the scope of such categories and directly realisable in absolute 
transcendent experience. Hence they refer to this Ultimate Reality as 
Sat in some contexts and Asat in others. Puma in some and Sunya in 
others, Adwaita in some and Dwaita in others, and often as above and 
beyond Sat and Asat, Sunya and Asunya, Dwaita and Adwaita. Haiha-Yoga- 
Pradipika, a standard work of this school, written by SwStmarama 
Yogmdra, writes,— 

Sunya-amnya-vilakshanam sphwrati tat tattwam param sambhavam. 

— That Ultimate Truth realised m the highest Samadhi through the practice 
of Sambhan-Mudra shines as distinct from Sunya and Aiunya. In the very 
next sentence it speaks of the bliss of the dissolution of the mind in Sunya, 
which is of the character of Consciousness-Bliss, — "Bliavet citta-layanandah 
Sifliye cit-sukha-Tupini ” Sunya and Brahma are often used synonymously. 

(b) Conception of Pure Consciousness : — 

Sinular difficulties arise, when we try to foim an intellectual concep- 
tion of P«/e Consciousness {Cit or Cetana) Inthedomam of our pheno- 
menal knowledge we distmguish between conscious and unconscious beings, 
and consciousness appears to us as an attribute of the conscious beings, and 
not as a being or substance or reality by itself. Secondly, conscious beings 
also are not always found to be conscious, as in the state of deep sleep 
or swoon; in such cases though the psycho-physical organism exists and 
the mmd may be supposed to be existent, there is no mdication of the 
presence of any consciousness. Thirdly, there are many mental opera- 
tions which seem to take place in the subconscious and the unconscious 
levels of the mind, and these are evident from our memories and dreams 
and other phenomena. Fourthly, we get no evidence of the existence of 
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consciousness except in relation to and as a quality of a livinc nsvclin 
organism, and hence we cannot conceive of any unembodSSm 
Consciousness existing by Itself. Fifthly, even m a psyehoXiS 

cSSsTcTur'^uTi'^”'' not appear to be a permanent mahenable 
Changeless feautre. but it seems to originate from and continue to exist 

mocess'^ 1 ‘^1 appoars to be a temporal 

derjei'mn ° development, degradation and 

destruction, and not a permanent reality. Sixthly, consciousness in our 

normal experience msanably involves a subject-object relation. Even a 
subject basing the capacity for consciousness remains unconscious, unless 
there is present before it an object of which it becomes conscious and 
unhiss there is a mental process establishing a relation between the subject 
and the object. The subject docs not become conscious even of itself 
without relating itself to and distinguishing itself from its objects. 


On account of all these conditions on which our normal conscious- 
ness depends, it becomes almost impossible for us to form an idea of Pure 
Co/.Kiounc\^ as a sclf-cxislcnt and sclf-shming Rcality-in-ilself, transcend- 
ing any subject-object relation or any temporal process, independent of 
any psycho-physical organism and without any origination and modifica- 
tion and destruction, — a timeless spaceless eternal infimte non-dual 
Absolute Rcaht}’. Standing on the plane of normal human cxpenence, 
an ordinary intclicctualist thinker may very well ask,— even if there 
be any such Absolute Reality beyond space and time and plurabty 
and relativity, how can It be conceived as conscious, when there is no 
object of which It can be conscious and xvhen It cannot even possibly make 
Itself an object of Its consciousness’ In the absence of any other objective 
reality withm or without Itself, Its sclf-shming or self-luminous character 
appears to be meaningless It may have pure existence, but how can It be 
conceived as having a conscious or self-conscious existence’ 


Enlightened Yogis and philosophers point out that though it may be 
difficult to form a clear conception of Pure Transcendent Consciousness 
as a self-eidstent reality in the normal plane of experience, a deeper 
analysis of and refiection upon our phenomenal experience reveals the 
presence of this sclf-cxistent and self-shmmg, infimte and eternal, Pore 
Consciousness as the background of all our expenence and knowledge. 

First, when a distinction is known betw’een conscious and uncons- 
cious beings, does it not imply that phenomenal consciousness and 
unconsciousness are both objects of the same Consciousness, that the 
affirmation and the negation of empirical consciousness are witnessed and 
asserted by one self-iUuminmg subject lying behind both’ Would there be 
any knowledge of the diverse kinds of conscious and unconscious beings, if 
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there had not been One Consciousness witnessing them and distmguishing 
them from one another and at the same time distinguishing Itself from 
them? There must be one self-luminous Consciousness underlying and 
illumining consciousness as well as unconsciousness. 

Secondly, what is the proof of the existence of the objective world, 
which is a magnificent organisation of countless diversities of finite and 
transitory phenomenal realities’ Can there be any valid conception of 
siich an objective world except with reference to One Universal Subiect- 
Consciousness, to Which it appears as such an object, by Which it is 
organised and illumined and experienced as a composite objective reality. 
Which without Itself undergoing any change and losing Its unity along 
with the various changes within this world links together all the temporal 
and spatial changes and harmonises and unifies them into one vast complex 
and continuous Cosmic System’ In truth, we can think of this beginningless 
and endless, ever-changing and ever-comphcated, ever-diversified and ever- 
unified system of the universe, only as existing to and by and for One 
Infinite Eternal Self-luminous and All-illumining Universal Consciousness. 
Otherwise what we call the world-order or the cosmic system would be 
altogether meanmgless. Our individual empirical consciousnesses gain only 
partial and imperfect experiences of this world-order, in so far as they 
are illuminated by that Universal Consciousness, and they partially and 
imperfectly participate in Its infinite experience under the limiting psycho- 
physical conditions , Our individual experiences must be harmonised by 
some Universal Consciousness, otherwise they would have no objective 
validity. If and when the individual consciousness can get rid of these 
Imuting conditions in Nirbikalpa Samadhi, it may be perfectly illumined 
by that Infinite Eternal Consciousness and may then be blessed with a 
perfect experience of the Cosmic System. In that experience, however, 
the Cosmic system will be merged m and unified with that Absolute 
Consciousness. 


Thirdly, with regard to the unconscious states of the mind in deep 
sleep {Sushupti) and swoon (murccha) and the mental functions in the 
imconscious and subconscious levels, it may be asked, who is witness to 
these unwmscious states and the unconscious or subconscious operations 
of the mind’ Do they not imply the presence of a consciousness of these 
unTOnscious states, distinct from the mental act of awareness’ It is quite 
evident that if what is caUed the mind had been self-illumined, i.e if 
self-consciousness had been its essential characteristic, it could not have Lv 
unconscious state. The mind, as it is experienced, passes throuah various 
states, such as waking, dream, sleep and swoon; in every state^t pas^eS 
through various modifications and changes, which are as a matter of course 
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temporal processes; in the waking state it passes through various seinsutm ? 
and perceptions, thoughts and imaginations, fceiings and emotions, passions 
and propensions, desires and wills; in the unconscious or subconscious 
state also it passes through various modifications and changes, the effects 
of which are experienced in the conscious state; in the mind numerous 
phenomena occur, of which it is not at all conscious at the tune of 
occurrence, but which it becomes conscious of or recollects aftenvards. 
The very existence of the mmd appears to consist m its continuity in the 
nudst of various modifications and changes. 


Every act or process of the mind is a mental modification. 
Now, what is It that witnesses all these various slates and changes 
and modifications of the mind, links them together, relates 
them with one another and maintains and reveals the unity and 
contmuity of the mmd m and through them’ As the mmd, which is 
sometimes conscious and sometimes unconscious and undergoes all 


these changes in time, cannot rationally be conceived as^ a conscious 
reahty by its own essential nature, there must be some self-existent 
changeless Consciousness illumining and unifying all the slates and pro- 
cesses of the mmd m all the levels of ite phenomenal existence and preser- 
ving and exhibiting its unity and contmuity. Its conditions of awareness 
and unawareness, wakmg and dream and sleep, are equally revealed to 
and by that Consciousness. Without assuming the existence of such an 
underlying Witness-Consciousness {Saksin-Cmtmya), the phenomena of fte 
conscious and sub-conscious and unconscious mmd and what is called the 
empirical consciousness [Vntti-Caitanya) cannot be rationally accounted 
for The Witness-Consciousness is a self-illummed reahty and is witness 
to kl the conscious and unconscious stales of the empirical mmd, -witness 
to aU processes of knowledge and feeling and will as well as the negation oi 
all such processes and operations of the mmd and intellect It may be regar- 
ded as a Changeless Mmd behmd as well as immanent m the changmg mind, 
-aSuper-empmcal Mmd lUummmg apd unifymg J 

cesses of the empineal mind It is the Soul of the psycho-physical organism. 


Fourthly, after awaking from deep sleep every ^ ^ 

mental awareness of this sort,-«I slept soundly ^ and m 
I did not know anythmg, I was unconscious . Tbs 
of the nature of remembrance. Now, how can there 

biance, if there had,beea absolutely no not a 

sleeo? It Is reasonable to assume that the state of deep P . 

Matt of obsoloB negmnon of aU «»> 
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and consciousness of that unconsciousness and ignorance and senseless- 
ness and inactivity of the mind; otherwise this remembrance would not 
have been possible. This is an evidence of the presence of one ever- 
awake ever-vigilant self-shining Witness-Consciousness, which is witness 
to all the changing states of the mind,— witness to our knowledge as well 
as ignorance, awareness as well as unawareness, all the functions of the 
waking and dreaming mind as well as the inactive senseless peaceful 
unconscious condition of the mind m deep sleep, and also the subtle 
operations and modifications of the mind in the subconscious and uncons- 
cious levels. 


In the apparently unconscious state the mind remains unified with 
that Witness-Consciusness, without losing its Smskaias (impressions of 
previous experiences). It is this Consciousness which is the real ground of 
the unity of our mental life and is the true Soul of our phenomenal 
existence. All the mental states and processes are like waves and ripples 
on the surface of the sea of Consciousness. Consciousness is immanent in 
them as their real substance and also transcends them as their disinterested 
witness Consciousness is truly the changeless selt-luminous substance, 
appearmg in all the diverse forms of states and functions of the mind 
(including those of the intellect, the ego and the heart) and at the same 
time distinguishing itself from them as their knower or seer When the 
empirical mind remains in an apparently functionless and unconscious and 
unmanifested state or when it functions in a subtle way below the levels 
of empirical consciousness, even then it exists as merged in and undifferen- 
tiated from the Witness-Consciousness and it is present to that Conscious- 
nea with all its dormant impressions [sanskaia) and individual charac- 
teristics, and it is from that state of umfication with this Consciousness 
that It reappears to the levels of differentiated and conscious functions 
The self-luminous permanent Consciousness is the unerring witness to 
empirical consciousness as weU as empirical unconsciousness. 


Fifthly, this Witness-Consciousness, underlying and witnessine aU 
the conscipus and semi-conscious and sub-conscious and unconscious states 
and processes of the empirical mind and illuminmg and unifying all its 
temporal changes and modifications, cannot reasonably be regarded as 
Itself a temporal process, undergoing successive changes; for m that case 
our mason would demand the presence of another self-lummous 21 
illummating changeless Consciousness to illuminate and witness and unify 

changeless Witness-Consciousness. The past, the present and the future,- 
the before and the o/fer,-tfae moments appearing to be related by way 
Of succession, -must be equally present to the Consciousness; and 
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must be linked with and distinguished from each oth^r in ^ , 

there may be idea of t,me. Tbis%lies that there i be , r ' 
ness, .which without itself undergoing changes aloL w ft fh 

XiiCjjcnowcr of time must trsmscfind tim<* tw* * 

arranged in time cannot itself be regarded as one of the temooral 
processes. It must he conceived to be a supra-temporal experienar of 
time, a changeless seer of changes. It must be regarded as a transcendent 
illummer, and not an empirieal process. Its knowledge or experience is 
not of the nature of mental modification, but of the nature of illumination 
from above or behind It throws light on all temporal phenomena, without 
Itself being subject to any temporal change 


Similarly, this Consciousness is the seer and knower, i.c jlluminer, 
of all the plurality in space and unifier of them into one harmonious 
system; but It is not itself a relative reality in space; It is not one of the 
plurality constituting the objective world-system. It does not occupy any 
portion of space either within the individual psycho-physical organism or 
outside. It IS illuminer of the body and not a dweller within it It 
is illummer of space and not a occupier of it. It has neither any 
temporal nor any spatial limitation. Time and space have their 
continuous and boundless existence only for and to this all-immanent and 
all-transcendent and all-illuminmg Witness-Consciousness. It is this 
Witness-Consciousness that perfectly reveals Its true character to the 
empirical consciousness of a Yogi m the state of Samadhi, when this 
empirical consciousness becomes absolutely pure and calm and tranquil 
and liberated from the limiting conditions of the psycho-physical oiganism 
and the sense of ego. 


Now, it is evident that Pure Consciousness and Pure Existence ate 
the same Pure Consciousness alone appears to be the sole-existent self- 
luminous infinite eternal absolute ReaUty It is above and beyond and 
behmd time, space, causality and relativity It is necessarily implied m all 
derivative contmgent conditional non-self-luminous phenomenal realities 
m the spatio-temporal cosmic order. They are what ftey are as revealed 
by and to this Consciousness They may rationally be regarded as denving 
their phenomenal existence from this self-existent Reality. They are 
mamfested by the self-shining light of this self-lummous Reality Space 
and time, co-existence and succession, causality and relativity, are real 
only so far as they are illummated and revealed by this differenceless and 
changeless and limitationless self-shimng Consciousness. ^All differences, 
gll relations, all unities, are revealed by It. They are as it were the divfr- 
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sified forms in which this One Infinite Eternal Absolute Consciousness 
unfolds and manifests Itself to Itself in a spatial and temporal order. 
Nothing can be rationally conceived as having any existence and character 
without reference to this underlying Reality. 


But it is quite obvious that in our normal experience we are 
conscious only of our empirical consciousness Empirical consciousness is 
dependent upon mental modification It involves a distinction of the self 
from its objects. It is of the nature of a temporal process. It is condi- 
tioned by time, space and relativity. Hence in the state of deep sleep, m 
which the mind is apparently inactive and there is no duality or plurality, 
no distinction between the knowing subject and the knowable objects and 
between one object and another, we seem to be devoid of empirical 
consciousness, though the vital functions go on continuously as in the 
waking state and the psycho-physical organism gets refreshed. Now, the 
highest state of samadhi is called mivikalpa, i.e. devoid] of any form of 
difference and change. Can there be any empirical consciousness in that 
state? The Yoga-Sastras speak of this state as asamprajnata, i e. without 
any empirical knowledge or consciousness. It is a supra-mental state and 
m It there can obviously be no such knowledge or experience as arises from 
mental modification. If there had been in that state any such knowledge 
or expenenoe, it would be relative and conditioned knowledge and m that 
case the reahsation of the Absolute Truth would have been impossible. 
Hence it must be admitted that in the highest state of Samddhi the 
empirical consciousness with all its conditions and limitations is absent or 
IS transcend^. But on that account it must not be regarded as empirically 
an unconscious state. It is a state of the perfect unification of the 
empirical consciousness and its perfect identification with and illummation 

rL It IS a state of the per- 

tect tulfilment of empirical consciousness and empirical individuaUty 


In the followmg Sloka Gorakhnath gives a beautiful and subhme des- 
OTpbon of Para-Sambit (Pure consciousness), emphasising that It is the 
^ reahties, the Truth of all existences, the lilummer'and Unifier 
of ail phenomenal experiences and the Builder of the Cosmic System 


Sattwe Saitwe Sakdla-racana rajate Sanbid eka 
Tatiwe tattwe parama-mahimS Sambit eva-vabhati 
Shave bhSve bahula-tarda lampata Sambid eka 
Bhase bhase bhajana-calurd bnmhita Sambid eve. 


S. S. P. IV, 28. 


In all orders of substances it is One Sambit t 
of their parts and attnbutes; m all orders of reali 


reigns as the unifier 
(the basic elements 



of substances) it is all-glorious Samht alone that reveals itself, in all 
orders of phenomenal existences it is this One Sambit that manifests itself 
in finite changing and diversified objective forms, in all kmds of mental 
experiences it is this One Sambit that appears in manifold subjective forms 
and skilfully assumes various limiting characteristics. 

(c) Conception of Pwe Bhss ' — 


Thus One Difierenceless Changeless Self-existent Self-luminous 
Consciousness or Spirit {Sambit or cit) is conceived by the Siddha-Yogis 
as the Ultimate Reahty and the Sole Source and Soul and Sustamer of all 
orders of finite temporal relative phenomenal realities (conscious and 
unconscious, living and non-living, organic and inorganic, gross and 
subtle) constitutmg the cosmic qistem Besides Perfect Existence and 
Perfect Consciousness, another idea is attached to the Absolute Reality, 
and this is the idea of Perfect Bliss {Ananda) It is equally, if not more, 
difiScult to form an adequate conception of Perfect Bhss as the Absolute 
Reality in the normal plane of our phenomenal experience In our normal 
life we have experiences of pleasure or happiness, which is an agreeable 
state of the phenomenal body or vital organs or senses or mmd, which is 
necessarily imperfect and limited and temporary and relative, and which is 
always conditional upon contacts with objects of enjoyment and other 
external and internal circumstances Of unconditioned unlimited perma- 
nent absolute self-enjoyment we have no experience in our actual life, and 
we cannot even thmk of it. We are constitutionally mcapable of thinking 
of any pleasure or happmess apart from relation to the objects (whether 
real or ideal, actual or imagmary, external or internal) which may produce 
or stimulate it. Pleasure or happiness does not appear to belong 
inherently to the nature of the empirical consciousness. It is occasionally 
produced and has generaUy to be attained through efibrts. Sorrow rather 
seems to be a more permanent characteristic m our psycho-physical life, 
though sorrows also are produced from external and internal conditions. 
How can we conceive of Perfect Bhss, and that as an essential character 
of Pure Consciousness and Ultimate Reahty ’ 


Perfect Bhss may however be conceived as the highest Ideal of our 
conscious life. By nature we seek for more and more happiness, to ou 
normal hfe we aspire for more and more intense, more md more . 
more and more mtoxicatmg, more and more qualitatively 

to be preceded and followed by pam or sorrow. Even at *ejim 
enjoyment our happiness is often marred by desires for grea W 
another kinds of Lppmess and fears of losmg what we have gam^ NJJ 
to speak of the positive distresses and calamities which overw e 
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tis so often, no worldly man is at any time fortunate enough to enjoy un- 
mixed happiness. Pure happiness, in which there is neither any alloy of 
actual sorrow nor any fear of possible sorrow nor any pain of want or 
craving for more nor any sense of imperfection or hmitation, seems always 
to be an ideal, and never an actual fact in the normal planes of human 
experience. It is at every stage of human life something yearned for and 
hoped for, and never practically attained. The highest ideal of human life 
is generally conceived in terms of perfect happiness or bliss {Inanda). 

Perfect happiness accordingly implies the consciousness of the perfect 
fulfilment of human hfe, in which there should be no sense of imperfection 
in any respect, no sense of bondage or limitation, no want, no desire, no 
fear, no sense of dependence upon other forces or conditions for the enjoy- 
ment of fulness within. So long as there is any sense of imperfection m the 
empirical consciousness of man— whether imperfection of knowledge or 
imperfection of power or imperfection of goodness or beauty or imperfec- 
tion of life (implying the possibility of death),— this ideal of perfect happi- 
ness or bhss cannot be realised. Nevertheless, the human consciousness 
can never abandon this ideal as altogether impracticable to be realised. 
The idea of the possibility of the reahsation of this supreme perfection is 
inherent in the essential nature of our consciousness. The MahByogts, 
having reached the highest stage of their spiritual self-discipline, self- 
concentration and self-iUummation, discovered that this supreme Happiness 
or Bhss f/nanc/a),— this ideal perfection of existence and life, knowledge 
and power, goodness and beauty, — eternally pertains to the essential 
character of the Puie Transcendent Consciousness, which is the Source 
and the True Self of the empirical consciousnesses as well as of the world 
of their subjective and objective expenences, and that every empirical 
consciousness is endowed with the inherent potentiality and capacity to 
reahse this perfection and hence this Ananda, by bemg identified with and 
illumined by the Transcendent Consciousness. What is the Supreme Ideal 
of our practical life is the Essential Character of our Soul, i e. the Supreme 
Spirit Hence Self-realisation means the attainment of perfect Bliss. 

But to our logical intellect the question remains,— how can there be 
any positive Ananda m the nature of Transcendent Conswousness, in which 
there can be no distinction and therefore no relation between theenjoyer 
and the enjoyable, no process of enjoyment, no feeling or emotion or senti- 
ment, no psychological process whatsoever? We may no doubt speak of 
Ananda in the sense of the complete absence of all actual and possible 
arrows, absence of all feeling of bondage and limitation and imperfection 
But m that negative sense Ananda may be said to pertmn to the nature of 
manunate things as well, and every conscious being may be said to be in 
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the enjoyment otManda in the unconscious state, in the state of deen 
sleep or swoon. This certamly cannot be and ought not to be the supreme 
ideal of our conscious life. Amnda can be thought of as the ideal of our 
conscious life if It means not merely the absence of the consciousness of 
all sorrow, aU imperfection and limitation, but also the presence of the 
consciousness of bhssfulness, the presence of the feeling of perfection 
intoty, immortahty and sweetness within the self, the presence of posibve 
and iMestricted self-enjoyment. But such positive and really meanmgful 
Ananda does not seem to be compatible with the character of differenceless 
modificationless sufaject-object-less Transcendent Consciousness 


Mahayogins however assert with certamty on the strength of their 
supersensuous supermental supenntellectual experience that Anmtda in the 
highest positive sense pertains to the character of Transcendent 
Consciousness, and that this is definitely reahsed when the empincal 
consciousness shakes off all its impunties and ficklenesses and relativities, 
rises above the spatio-temporal limitations imposed by the psycho-phyacal 
organism and becomes mwardly identified with Transcendent Conscious- 
ness. Ananda is the fulfilment of the empincal consciousness and is the 
nature of Transcendent Consciousness, Which is the true Self of the 
empincal consciousness The reahsation of absolute Ananda means the 
perfect Self-reahsation of the empincal consciousness 


Perfect Existence, Perfect Consciousness and Perfect Bliss, which are 
in essence one, are the supreme Ideals immanent in the nature of all spatio- 
temporal existences, all conditioned mdividual consciousnesses, all 
imperfect livmg beings subject to joys and sorrows These are all moved 
by an mherent urge for the reahsaUon of those Ideals In truth, the whole 
process of evolution in the cosmic system is governed from withm by these 
Ideals The reason is that these Ideals constitute the essential and ultunate 
nature of the true Self of all phenomenal existences, all phenomenal hves 
and consciousnesses, m this evolutionary cosmic order. It is the character 
of all to seek for self-reahsation. 


Our normal experience as well as our logical thought based upon it 
IS confined to the phenomenal world Here we have experience only of 
imperfect existence, imperfect life, imperfect consciousness, imperfect 
happmess. All these are subject to the conditions and limitations of time, 
space, relativity and causahty. Here all existences are of a derivative 
conditional changmg and destructible nature. Here life is found to be 
necessarily assodated with a finite and mortal material body, and struggle 
for the preservation and development of the material body amidst 
favourable and hostile conditions and struggle for the adjustment of the 
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empirical self with the environments appear to be the inalienable 
diaracter of life. It is extremely difficult, if not impossible, for us to 
conceive of life without a material body, gross or subtle, or with an 
unborn undecayable infinite and eternal body, or free from any kind of 
effort for self-preservation i.e, struggle against death. This means that 
life which we expenence and think of is always imperfect life, life shadowed 
by death. All progress of life is towards perfection. Perfect life may be 
the ultimate Ideal, the urge of which is at the root of all struggles in actual 
life But when we try to conceive of Perfect Life, — i.e. Life which is 
infinite eternal absolute, which has no fear of decay or death and no scope 
or necessity for further development, m which there is no distinction 
between soul and body and there is perfect self-illumination and self- 
enjoyment, and in which therefore there is no struggle or effort or activity 
whatsoever, — we find no indication of real life in this Ideal Perfect Life. 
Thus our conception of Perfect Life appears to involve an obvious self- 
contradiction. 


Similar is the case with our conceptions of Perfect Consciousness 
and Pfirfeot Joy or Bliss. Consciousness which we experience and which we 
can actually conceive seems to necessarily involve a distinction between 
subject and object and a process of knowing or feehng or wilhng. But this 
IS the imperfect manifestation of Consciousness under psycho-physical 
conditions Again, we never experience and therefore can never think of 
consciousness except as associated with and dependent upon some psycho- 
physical embodiment. Under these conditions our empirical consciousness 
appears to be always restless. Our consciousness inwardly seeks for 
getting rid of the limitations imposed by the psycho-physical embodiment 
apparently difierent from itself. It aspires after transcending all relations 
of externality, assiinilating all objects within itself and thus liberating itself 
from the subject-object distinction and the necessity of any process (i.e. 
effort) for teidging over the distinction. The ultimate Ideal which urges 
every individual consciousness from within for self-development self- 
expansion, seif-refinement and self-fulfilment, is Perfect Consciousness, 
^oh transcends all spatio-temporal and subject-object relations, and 
which is the true Soul of every mdividual phenomenal consciousness. But 
mthe lower planes Perfect Consciousness without subject-object relation 
and process appears to mvolve obvious self-contradiction. 


Similarly the idea of Perfect Ananda, m which there is no distinction 

1 of enjoyment and no 

self-contradictory, but this is the 

M to 
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Thus, we arc unable to form a logically consistent conception of 
Perfect Existence, Perfect Life, Perfect Consciousness and Perfect Bliss on 
the basis of our imperfect experiences m the psycho-physical planes of our 
phenomenal existence, struggling life, empirical consciousness and sorrow- 
ridden pleasure; but still we cannot altogether deny the ideal-reality of such 
Perfect Existence— Life— Consciousness— Bliss and the possibility of Its 
being experienced, in as much as This is at the root of our phenomenal 
evolutionary conscious living existence and seems to irresistibly urge us 
on towards self-transcendence at every stage till perfection is reached. 


Philosophical speculation of the intcllectualist truth-seekers cannot 
reach any certainly with regard to the positive reality of this infinite 
eternal diffcrcnccless relationless supra-mcntal supra-intellectual Absolute 
Existcncc-Life-Consciousncss-Bhss. They generally grope in the dark and 
arrive at various mutually-conflicting conclusions Some become agnostic, 
holding that the Absolute must exist, but can never be known or even 
conceived. They even refuse to apply the concepts of life, consciousness 
and bliss to the Absolute Reality, since these are all borrowed from our 
phenomenal experience and necessarily imply relativity and limitation and 
change. Some even refuse to apply the category of existence to the 
Absolute, since the concepts of existence and non-existence also are 
mutually related and they also are borrowed from phenomenal esperience. 
Hence the Absolute is negatively conceived by many acute thinkers as 
indefinable in terms of existence and non-existence, as above all intellectual 
conceptions, as beyond tbe possibiKty of all positive experience and mental 

imagination, but this absolutely indefinable and inconceivable Absolute is 

nevertheless presupposed necessanly as the background of all phenomenal 
existence, all empirical life and consciousness, all duahty and plurahty ana 
relativity and causality, all our experience and thought Livmg ^d moving 
and having our actual being m the phenomenal world-order, withm which 
all our experiences and thoughts are as a matter of course ““ 

never say or know or even think what the character of the Absolute 

Reahty is. 

(</) Above logical conception — 

EdightenedAffl/wyogw are not much interested m the question as to 

whether Absolute Sat-Cid-Ananda-?edeot Exirfence-ConsciOTsnes- 
Bhss-is a logically self-consistent intellectual concepuon or not. 

in nny « losiod 

schools of philosophers with regard to the precise . 

of the Absdute R^ty. They readily adimt ,/our 

bevond the scope of formal and empincal logic-heyond the ra g 

spLh and thoSht {Yato Vaco nibariante aprapya manasa sa ). ey 
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are fully aware that whenever people will try to form an intellectual idea 
about the nature of the Absolute Reality on the basis of their normal 
experience and logical reasoning and with the help of common language, 
they are sure to miss the Reality, arrive at mutually conflicting opinions 
and quarrel with one another. {Anye bhedarata vivada-vikala Sat- 
tatwato vaiictlali). They know that what is above space and time, above 
duality and relativity, above subject-object relation, cannot be a direct 
object of thought to any thinking subject and cannot therefore be truly 
described in terms of any qualifying attributes or distinguishing charac- 
teristics or any of the common concepts of the understanding. 

While admittmg the futility of our empirical thought and speech and 
logical understanding as means to the true knowledge of the Absolute 
Reahty, the enlightened MatiSyogis do not accept the agnostic view,— the 

view of despair. They take their stand oh tllunmed experience, the 

direct experience of the transcendent plane. They speak with authority 
about the Absolute Reality on the strength of supersensous supermental 
superintelleotual super-empirical spiritual experience attained m the highest 
state of Samadbi, in which the character of the empirical consciousness is 
completely transformed, in which the empirical mind and intellect are 
perfectly purified and refined and unified and liberated from all the 
limitations of the psycho-physical organism, in which the whole being of 
the conscious subject transcends the empirical plane and becomes perfectly 
free from all spatio-temporal conditions, all subject-object relations, all 
duality and plurality and relativity. It is in this transcendent plane that 
the Absolute Reality is directly experienced, not as object of experience, 
but as perfectly self-luminous Expeiience Itself. The true Soul of all 
experience is unveiled in this Absolute Experience. 


As the result of the all-round discipline and purification and refine- 
ment of the body, the senses, the vital forces, the mind and the intellect 
and the contmued practice of deep concentration and meditation as well 
as the subtle operation of the Immanent Spiritual Ideal, the empirical 
TOnsciousness gets rid of aU limitations and rises to the plane of Absolute 
Experience and realises the Absolute Truth. But so long as the psycho! 
physical organism contmues, the forces of the lower planes wh™ 
suppressed during the period of the practice ol Sammi, but are Z 
totally destroyed or radically assimilated, bring the empirical consciousness 
down again and apm to the mental and intellectual and sensuous riS 
the planes of time, space, causaUty, and relativity. From WirowMiw- 
dasa the consciousness comes down.to Byutthana-daia. In these lower 
planes, however, the hght of the Samadhi-Experiece is clouded, but nm 
lost. The empincal consciousness, while descendm| to the plane of 



54 


relativity, carries with it some sweet and blissful memory of the Absolute 
Expenence and the spiritual enlightenment attained therein. As a 
consequence the enlightened Yogi’s outlook on the world of objective 
experiences is thoroughly transformed. He looks upon everything, within 
and without, from the standpoint of the Truth of the Absolute Experience. 
He cannot of course give any accurate description of the Absolute 
Experience or the Absolute Truth realised in that transcendent plane, nor 
can he form any perfect mental or intellectual conception of that 
Experience or Truth. But still he is absolutely certain that that Expenence 
is the all-comprehending all-unitmg all-explaming perfect Expenence and 
that the Truth realised therem is the Absolute Truth. 


Enlightened Mahayogis, while authoritatively asserting the Absolute 
Truth on the strength of their Expenence (Anubhava), never try to 
dogmatise the Truth in terms of the categories of mental understanding or 
intellectual reflection. As it has been noted, they do not often attach 
much importance even to the most fundamental categories, such as 
existence and unity. The Absolute Truth is spoken of by Mahayogis some- 
times as Sat, someUmes as Asat, sometimes as Smya, sometimes as neither 
Sat nor Asat, Sometimes they decry those who quarrel about unity and 
duality as ignorant. 

Adwaitam kecid icchanti dmitam icchanti cSpare 
Faram tattwam na bindattti dwaitA-dwaita-hilakshnam 

(Avadhuta— Gita) 


—Some uphold adwaua (non-duahty) and others uphold dwam 
(duality); they do not realise the Ultimate Truth, Which is istino rom 
and transcends both dwaita and adwoita. 


In the book Amanaska Gorakhnath says. 


Bhava-bhSva-vmirmuktam ndsoipatti-nvarjitam 
Sarva-samkalpandtltam para-brahma taducyate. 


any ego, without any causality or ^ith other 

or any mternal or external difference, or Absolute Spintt 

,,nhghtened samts asserts that Para-Brahma or the Absom 
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though empirically indescribable, unknowable and even unthinkable, is 
perfectly realisable m the state of Samadbi, m which the empirical 
consciousness rises above all relativity and becomes one with Brahma. 
Pakshapata-bmimuktam Brahma sampadyate tada,- -the enlightened Yogi 
then becomes perfectly identified with Brahma and free from all paksha- 
pata (partisanship, meaning adherence to any particular intellectual view). 
He then ceases to be an exponent of any particular philosophical view- 
point in opposition to other rival view-points based on the experiences of 
the lower planes. Thus the philosophy of Gorakhnath and the Siddlta- 
Yogi-Sampradaya came to be known as Dwaita-dwaita-vilakshana-vSda and 
Pakshapala~bimrmukta~vada. 


For the guidance of truth-seekers however the adoption of intellec- 
tual concepts is inevitable. Sat, Cit and Ananda, being the most funda- 
mental concepts for indicating the nature of the Reality sought for 
by all truth-seekers, are adopted by the Mahayogis, while imparting 
lessons to them. Though Sat, Ctt and Ananda are not experienced 
as distmct characteristics of the Absolute Reality (Para-Brahma) m the 
Absolute Experience; it is in these terras that the superempincal undiflferen- 
tiated self-existent self-luminous self-fulfilled nature of the Absolute 
Reality can be most approximately indicated in the mental and intellectual 
planes. In the intellectual plane the concepts of Sat, Cit and Ananda 
appear to be distinct from each other, indicating different aspects or 
qualifications of Reality; in our normal experience we find things which 
exist without Caitanya or Snanda and conscious beings without ananda; 
but perfect existence involves perfect consciousness and bliss, and in the 
transcendent Experience there is really no distinction between Sat, Cit and 
Ananda. The Yogi-Guru has beautifully addressed the Absolute Reality 
as Sat-Cit-Ananda-Murti, i.e. One Who reveals Himself as Sat, Cit and 
Ananda He cautions the truth-seekers against misconceivmg that 
Existence, Consciousness and Bliss are revealed in the transcendent state 
M separate and distinct glorious characteristics of the Supreme Spirit. 
Ihe perf^t Character of the Supreme Spirit, as transcendentally realised 
Pe/nr r Samadhi-cxperience. is interpreted as Perfect Existence, 
Perfect Consciousness and Perfect Bhss, though there is no distinction 
among them in the nature of the Absolute Spirit. Sat-Cit-Ananda is 
regarded as the highest /orm of self-manifestatioLf the FormS and 

Mamfestationless One, as Brahma, Siva, ParamStmd. ParameSwara etc are 
the hohest names of the Nameless One. ameswara, etc. are 
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PARA-SAMBIT WITH UNIQUE POWER 

Absolute Reality is 'described by Gorakhnath and all 
Stddha-Yogi philosophers as the Absolute Union of Perfect Existence, 
Perfect Consciousness and Perfect Bliss (which also implies Perfect Punty, 
Perftet Beauty, Perfect Goodness and Perfect Love) above time, space, 
duality and relativity. This Reality is unveiled to the super-conscious 
transcendent Experience of a perfectly enlightened Mahayogi in the highest 
state of Samadhi, m which there is no subject-object relation and the 
experiencing consciousness becomes absolutely united with the Reality 
This Absolute Expenence identified with Absolute Reality is Para-Sambit. 
To this Experience the phenomenal world-order of time, space, duality, 
plurahty and relativity does not exist at all and hence the question of any 
causal and rational explanation for this world-system does not arise But 
to our normal experience this cosmic system with all its diversities and 
complexities and changes and relations and all the phenomenal individualities 
and limitations within it does surely exist 

Gorakhnath and the Siddha-Yogis do not, hke some metaphysical 
schools, discard the phenomenal cosmic system as false or lUtisory, or as 
havmg only subjective reality. Illusion or error necessanly pre-supposcs 
the existence of imperfect and finite observing and knowing consciousnesses 
liable to malobservahon and erroneous thinking. There is obviously no 
such imperfect consciousness outside the cosmic system, which may 
possibly be deluded by the false or illusory appearance of this world of 
plurahty. Nor can we conceive of the existence of any oUch imperfect 
experiencmg consciousness, either withm or outside the Absolute Reality, 
to which this Absolute Reality may falsely or illusorily appear as a system 
of phenomenal reahties in time and space or which may super-imposc such 
a phenomenal cosmic order upon the Absolute Reahb^. All imperfect 
consciousnesses, capable of valid phenomenal knowledge as well as liable 
to error and illusion, are within this cosmic system, of which they are 
integral parts and apart from which they have no existence. It is therefore 
most unreasonable to think that the entire phenomenal cosmic order ones 
its ongin to the imperfection and ignorance of the individual conscious- 
nesses to which it appears as a ^stem of objective reahties. In fact, the 
cosmic system essentially consists of the plurahty of phenomena! 
consciousnesses and the diverse orders of objechve realities related to them. 
The* phenomenal existence of the whole system,— including phenomenal 



subjects as well as phenomenal objects,— has to be recognised as such from 
the standpoint of our normal experience. A rational explanation for this 
cosmic system, which is real so far as our normal experience is concerned, 
must be obtained from the nature of the Absolute Reality. 

Gorakhnath and the Siddha-Yogi school maintain that the Self- 
Existent Self-Shming Self-Perfect Infinite and Eternal Consciousness, which 
is the Absolute Reality above time-space-relativity, reveals Itself as a 
spatio-temporal cosmic system, wherem It origmates and develops and 
sustams and destroys diverse orders of derivative and finite phenomenal 
existences with various kinds of forms and attributes, and a plurality of 
imperfect and changing phenomenal consciousnesses embodied in various 
lands of physical and vital organisms and playmg their parts in this cosmic 
system. While manifesting Itself in this phenomenal pluralistic cosmic 
system, the Absolute Reality never loses Its transcendent unity and perfec- 
tion. It shmes as the changeless self-luminous Soul of the whole system 
and of all individual reahties within it. This process of self-manifestation 
of the Absolute Reality in the spatio-temporal order is without beginning 
and without end in time; but Its eternally transcendent non-dual character 
is in no way affected by this phenomenal self-manifestation. 

But how is this possible? Gorakhnath and the enhghtened Togfe 
reply that this is the Unique Power (Nya-Sakti) of the Absolute Reality, 
the Supreme Consciousness or Spirit. Brahma. Accordmg to them, this 
Umque Power must be conceived as pertammg to the essential character 
of Perfect Sat-Cid-Ananda~Brahma, since this is evident from the presence 
of the cosmic system to our normal phenomenal experience. Power [Sakti) 
is a reaUty which can be known only from its action (kriya) or product 
{karya). Even withm the domain of our normal experience, the power of 
a thing remams non-differentiated from and therefore hidden in the 
essential nature of the thing until and unless it exhibits itself m the forms 
of actions or effects. Apparently the same thing may have a variety of 
powers which are manifested in the forms of different kmds of actions or 
effects under different conditions and in relation to different other things. 
But all these powers remain unknown and unknowable (at least to our 
common understandmg) till their manifestations are observed. Their 
existence m the nature of the thing, even when unmanifested, must how- 
ever be assumed, though by mere abstract analysis of the essential nature 
of the thing we may not discover them. Now, if we speak oithe power 
of a thing, it ought to mclude all the possibilities of its actions and 
self-expressions under all possible conditions This can obviously never be 
fully known. The power of a thing graduaUy reveals itself to us in course 
of the development of our experience about it. It is however clear that the 



5S 

Sature Possibilities) is essentially identical with the 

Snoter differentiated self-manifestations Se 

Zs lf t “ """S' help the expres- 

Te. inn rr I " thing, through the 

creation of suitable sets of circumstances. 

Poweis arc indeed the most amazing and bewildering mysteries in the 
nature of things Diverse kinds of material things, diverse orders of 
mng organisms, diverse grades of minds and intellects,— all are reposi- 
tones of wonderful powers, the presence of which could not even be 
dreamt of before they revealed themselves under special sets of circuin- 
stanees Modern sciences arc engaged in the discovery of pmvers, which 
have been hidden in and identified with the nature of things since their 
creation. Different branches of physical and chemical sciences, sciences 
of heat, light, clcctricUy and magnetism, biological sciences, medical 
sciences, psychological sciences and so on, — all are expanding the sphere 
of human knowledge and influence by progressively discovering and mak- 
ing use of the wonderful poiverx, which had been previously unknown and 
undreamt of, though present in the nature of things not unfamiliar to 
ordinary people. A good many great thinkers of the past and the present, 
of the cast and the west, came to the conclusion, and not without reason, 
that a thing is nothing but a seat or centre of powers, and the entire 
world is constituted of powers (condensed into material forms), which are 
ultimately diversified manifestations of One Supreme Power or Eneigy 


Gorakhnatb and the Yogi school hold the view that all the harmonis- 
ed diversities of phenomenal existences constituting the cosmic system are 
the self-raanifcstations in time and space of the Unique Power of the 
Supreme Spiiit, Brahma, Whose essential character is Perfect Sat-Cid- 
Luanda Apart from the phenomenal self-mamfestations, the Power is 
absolutely identical with the Supreme Spint, but the truth that the power 
IS inherent in the transcendent nature of the Supreme Spirit is evident 
from the spatio-temporal cosmic system m which It is manifested The 
Power, according to them, is the eternal dynamic aspect of the Supreme 
Spirit, Brahma. The Absolute Reality, i e, the Supreme Spirit, 
has, m their philosophic view, an eternal transcendent aspect and an eternal 
dvnamic aspect. In the transcendent aspect the Absolute Reahty is 
eternally pure changeless Sat-Cid-Ananda, and m the dynamic aspect It is 
eternally mamfestmg Itself m the ever-changing ever-old and ever-new 
spatio-temporal cosmic system Or it may be said that by virtue of the 
dynamic aspect, i e the Unique Powei, the super-temporal super-spahal 
super-peisonal Absolute Bxistence-Consciousness-Bhss freely and eternally 
comes down to the spatio-temporal plane and manifests and enjoys Itself 
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as the Personal Creator and Governor and Destrojer of diverse kinds of 
phenomenal existences and phenomenal consciousnesses and endows Itself 
with one continuous cosmic body and innumerable individual bodies. 

Thus according to the Yogi-sampradfya the Absolute Reality is 
eternally both a changeless differenceless transcendent super-personal 
Sat-Cid-Ananda and an ever-self-evolving ever-self-differentiating ever-self- 
phenomenalising ever-self-embodying active personal Sat-Cid-Ananda. In 
the highest state of samadhi the consciousness of the Yogi is perfectly 
illumined by and unified with the transcendent Sat-Cid-Ananda, and the 
dynamic aspect of Sat-Cid-Ananda with the cosmic system evolved out of 
it does not appear to exist in this subject-object-less experience. But 
^ when from that timeless spaceless egoless relationless transcendent plane of 
experience, the consciousness of the Yogi, illumined by that experience, 
descends to the plane of the ego and the mind and the senses and time 
and space and relativity, the cosnuc system with its diversities and changes 
reappears before it; but the entire system with all orders of existences in 
it IS revealed as pervaded and illuminated by Sat-Cid-Ananda; all objects 
of phenomenal experience, thon^ apparently diversified, appear to the 
enlightened consciousness of the Yogi as self-expressions of one self- 
existent self-enjoying Perfect Consciousness. He sees one Existence in all 
existences, one Consciousness in all consciousnesses, the play of the Ananda 
anudst all joys and sorrows of the world. 


Thus in the YyutthSna (reawakened) state of the empirical conscious- 
ness after Samadhi-experience, the Power-aspect of the Supreme Spirit 
becomes revealed to the Yogi vdth all its glories and beauties and 
splendours. He finds expressions of the absolute Goodness of the Supreme 
Spirit in all the apparent evils of the world, expressions of Its transcendent 
Beauty m all the apparent deformities and horrors. Like other men he 
has sensuous perception of diverse kinds of vrorldly phenomena and his 
normal heart often responds to them in different ways, but at the same 
time he perceives with his enlightened msi^t one Sat-Cid-Ananda 
immanent in and revealed through all of them and hence remains calm 
and tranquil under aU apparently catastrophic changes of our circum- 
stances He sees with his inner eyes the Infinite in the finite, the Eternal 
Absolute in the relative, the Perfect in the imperfect, 
the Bhssfd m the sorrowful, the Supreme Spirit in aU material rLt?es. 

m his empirical consciousness 

may be so refined and lUummed that he may at the same time enjoy 
transcendent expmenceof Samadln and the diversified experience of the 
normal plane. The Yogi philosophers do not speak of the varieties of 
sensuous and mental -experiences as altogether false or illusory and the 
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whole spatio-temporal order as metaphysically non-existent; but regard 
these as the evidences of the dynamic aspect of the Absolute,— the Unique 
Power {NijS’^akti) of the Supreme Spirit 

(fl) Conception of Pure Will : — 

With regard to the ultimate character of this Unique Power of the 
Supreme Spirit, Gorakhnath says, as it has been already mentioned, that 
this power IS of the nature of Pure Will [Iccha-nialra-dliarma) and that 
this Will IS eternally and essentially inherent in the nature of the Supreme 
Spirit, Brahma It is through the operation of this inscrutable and omni- 
potent Will immanent in Its nature that transcendent Sat-Cid-handa, 
while eternally existing and shining by Itself above time and space and 
relatisity, eternally manifests Itself in time and space as a phenomenal 
order of existences and consciousnesses with various kinds of charac- 
teristics 


Noiv, what IS meant by Pure Will, and how can Will be consistent 
with the nature of Perfect Sat-Ctd-Ananda^ Ordinarily by will or iccha we 
mean desire, w'hioh is associated with the feelings of want and imperfec- 
tion and dissatisfaction and sorrow It implies a craving and effort for 
certain things or certain changes for the removal of felt wants and 
imperfections and sorrows and for the attainment of a sense of temporary 
satisfaction How can Perfect Sat-Cid-Ananda be conceived to have any 
such desire*’ Desires and efforts can pertain only to the nature ol 
imperfect consciousnesses in this world of limitations and changes Hmv 
can there possibly be any desire or effort in the transcendent nature ot me 
Supreme Spirit*’ What can possibly be the motive force impelling 
timeless and spaceless Supreme Spirit to manifest Itself in a i y 
imperfect existences and imperfect consciousnesses in a world onime ano 
space*’ How can there be any place for motive or intention in *e 
cendent character of Perfect Existence, Perfect Consciousness and Perleci 
Bliss*’ This appears to be obviously absurd. 

The Yogi philosophers do not certainly attribute 
or motive or intention in the empirical sense to or Pure Will 

do not use the term icchS or wiU m this sense. Iccha-n 
means the immanent urge far self-expression. « 
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of consciousnesses; Perfect Jnonrffl seeks self-expression in diverse kinds of 
joys. This IS the dynamic character of Perfect Existence-Consciousness- 
Bliss. Self-expressions must inevitably be through the^ processes of 
evolution and involution, expansion and contraction, diversification and 
unification (vikasa and sankoca). What is eternally unified in transcendent 
perfection is temporally manifested through diverse orders of empirical 
realities. 

Mahfiyogi Gorakhnath has given a very interesting account of the 
gradual manifestation of the Unique Power of the Supreme Spirit and the 
origination and development of the cosmic system and the diverse orders 
of material bodies and conscious beings within it This will be discussed 
later on. But what he has specially emphasised in all his dissertations is 
that the entire spatio-temporal order and all kinds of empirical realities 
within it should be looked upon as the self-expressions of the Divine 
Power, Which is essentially identical with the Divine Spirit He has paid 
equal homage to the transcendent and the dynamic aspects of the Absolute 
Reality. He has drawn pointed attention to the truth that the dynamic 
nature {iakti) of the Supreme Spirit (Brahma or ^iva) is unmanent in Its 
transcendent nature, and the transcendent nature also is immanent in the 
dynamic nature and all its spatio-temporal self-expressions. He has shown 
that as the Divme Sakti is non-different from the Divme Spirit, and as all 
the products or self-mamfestations of Sakli are essentially non-d>fferent 
from Sakti, an enlightened person should learn to see and appreciate the 
Divinity of the world and all existences in it,— he should see God m all 
and all m God. In the samadhi-experience all the changing diversities of 
the world-order are merged in the changeless transcendent Unity of the 
Absolute Spirit, and m the enlightened waking experience the Unity of the 
Absolute Spirit is perceived as unfolded in various names and forms in the 
cosmic system. 

The Siddha-Yogi teachers, while forming a philosophical conception 
of the Absolute Reahty, do not base their conclusion purely on transcen- 
dent experience m the highest state of Samadhi, but also take due note of 
the phenomenal experiences in the normal planes of practical life. Thus 
they try to present before the truth-seekers a most comprehensive concep- 
tion (as far as practicable) of the Absolute Reality. The Absolute Reahty 
IS conceived as the Supreme Spirit (Admya Sat-Cid Ananda) realised in 
transcendent expenence as well as the Spiritual Source of all relative 
reahties of phenomenal experience,— Pure Spint as well as Spint revealed 
through Power. To the Yogi The Absolute Spirit is thus Nirgwta as well 
as Saguna, Niskriya (actionless) as well as Sakriya (active). Impersonal as 
ly?!! as Personal, Transcendent as well as Imminent, 



CHAPTER Vll 


SIVA AND SAKTI IN ETERNAL UNION 


Since time immemorial m all the sacred literature of the Yogi 
Sampradaya the Supreme Spint,— the Ultimate Spiritual Reality behind 
all phenomenal ejastences,— the Changeless Differenceless Nameless Form- 
less Self-luminous Non-dual One, — has been designated as &m, and the 
Self-modifying Self-differentiating Self-multiplying Dynamic Source of all 
spatio-temporal relative phenomenal existences has been designated as 
Sakti. The world of diversities and changes is the self-manifestation of 
iSakli, and in our worldly expenences the true transcendent character of 
Siva remains veiled from our view and we see only the multiform self- 
expressions [vilasa) of Sakti. Even the true nature of Sakti is not 
revealed to us, since we do not actually experience all the forces and 
phenomena of the world as the self-expressions of One Self-unfolding 
Sakti We neither perceive One Self-existent Self-shmmg Reality behind 
all derivative relative realities, nor do we perceive One Self-revealmg Free 
Ultimate Power behind all changing phenomena and secondary forces We 
live and move and have our being apparently m a world of plurality and 
changes, but we do not know how and wherefrom this world has come 
into being and how and by what power it is sustained and regulated and 
systematised and towards what goal it is ceaselessly moving on But our 
rational consciousness is impelled by an inner urge to discover Unity 
behind all plurabty. One Supreme Reality behind all reahties of our 
experience, One Supreme Power originating, controllmg and harmonising 
all forces and phenomena, and One Supreme Law behind all the laws o 
nature All scientific and philosophical efforts are governed by this urge and 
aspiration immanent in the human consciousness. 


The umversaUy adored enhghtened Yogis claim to have discovered 
some methods of spiritual self-disciphne for the perfect satisfaction olthis 
urge and aspiration. Through the most earnest practice of these P^ces^ 
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consciousness, m which that One Reality behind all relative «aWi 
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Sampradaya. to which Gorajchnath belonged and whose religio 



pMosophical terminology and nomenclature he usually adopted in his 
teachings, referred to tliat Supreme Transcendent Reality as ^iva and that 
Supreme all-onginatmg all-embracing Power as Sakli. Siva with Sakli 
eternally and essentially immanent m His nature, or Sakti in eternal 
union with Siva, is, according to this Sampradaya, the Absolute Reality. 


In Siddha-Siddhanta-Paddlmti Yogi-Guru Gorakhnath has variously 
described this eternal and essential union between Siva and Sakti, — the 
Supreme Transcendent Spirit and the Supreme All-originatmg Power. He 
says— 


Sivasya abhyantaie Sakiih Saktei abhyantaie Sivah 
Anfaram mivajSmyat candra-candnkayor iva. 

Sakti is immanent in Siva, and Siva is immanent in Sakti; see no 
Terence between the two, as between the moon and the moon-hghL 
Here m the illustration the Mahayogi conceives the moon as the serene 
light m the most concentrated form shining by itself and within itself, and 
the moon-light as the self-expression of the moon in the form of rays 
radiated in all directions round about the centre. Evidently in accordance 
with this conception of the moon there is no essential diiference between 
the moon and the moon-light, just as between a flame of light and the 
light diffused from it (between dipa-hkha and dipaioka). The moon-light 
has no existence apart from and independently of the moon, and the 
moon also, though (figuratively speaking) self-existing and self-shming has 
no self-manifestation except through the moon-light inherent in its nature. 


In the same way, say^ GoraUinatli, §iva is the eternal and infinite 
(above the plane of time and space) Soul and Seat of Sakti; He is, so to 
ray, Sakh m the most concentrated self-centred self-conscious self-enjoying 
transcendent form without any self-expression or self-unfoldment in the 
shape of actions or phenomena; Sakti again is the infinite and eternal 
dynamc Power inherent in and pervading the transcendent nature of &va 

evlSnl?® of Siva in the form of the continuous 

evolution and involution of the cosmic system. §iva may be descnbed as 
the Spirit or Soul of Sakti, and Sakti as the Body of L, tlJenei 
essentmlly no difference between the Soul and the Body, since theLdv 
f of fto Soul §iva may be spokL of t 
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Enjoyer of the cosmic order In His transcendent nature His iSakti is 
hidden [avyakta) in Him, and m the cosnnc self-unfoldment of His Sakti, 
He IS Indweller [antaryaml) m His Sakti and m all Her diversified 
phenomenal self-manifestations and wonderful plays In His cosmic self- 
expression Siva appears to keep Himself concealed behind the sportive 
operations of His Sakti and to enjoy them as the Innermost Soul of a whole 
order, and in His supra-cosmic transcendent nature Sakti remains concealed 
in Him,— (A/rtar/ma-Vimarsafi). 

Gorakhnath says m clear terms,— 

Sivopi Sakti-rahitah saktah kartum m kincano 

Swa-iaklya sdhitah Sopi Sarvasya Abhasako bhavet 

(S.S.P,IV.I3) 

Siva, bereft of His Power, is not able to do a single thing; but with 
His own Power He becomes the absolute revealer (creator and illuminer) 
of all orders of existences. 

It IS said that Siva, the Supreme Spirit, does not even experience 
Himself as the Supreme Spirit without being reflected on His Sakti, Which 
serves as the spiritual mirror to His nature. 


He contmues,— 

Ata eva parama-karanam parameswarahpardtparah Sivah, 
Swa-smrupatayd sarvatamukhah mvakarataya sphuntwn iaknou, 
Jtyatah Saktiman. 

By Himself Supreme above the Supreme (transcendent above the 
highest phenomenal reahties and above time and space and ^tion), Siva, 
bHrlue of the infinite Power mherent in His nature, becomes^ 
sLreme Cause of all phenomenal existences and the Supreme Kwa a 
fpSonal God), and with His essential self-luminous self-perfect character 
lot in the least affected, becomes many-faced (paying attentmn to 

existences 

The umque capacity of S'lva (the Supreme Spint) to 
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—thus He must be possessed of Power,— asserts Siddha-Yogi Gorakbnath 
m an argumentative way. Furthei he makes the clear statement, — 

Ata era ekakarah ananta-saktman nijanandataya avasthiiah api 
namkaiaimna bilasan swa-pratistham swayam eva bhajati iti byavahSrah, 

Alupta-sakUman iiityam sarvakSratayd spburan, punah swemiva rupena 
eka eva avaUshyate. 

(S.S.P,IV. 12) 

Hence, Siva, though essentially dwcllmg m His own perfectly blissful 
differenceless and changeless nature with His infinite Power immanent in 
Him, playfully (without any effort and out of the fulness of His nature) 
manifests and enjoys Himself in manifold forms {nanakaraiwena bilasan), 
and thus practically appears in the dtml aspects of the enjoyer and the 
enjoyable, the creator and the created, the supporter and the supported, 
the soul and the body, the self and its expressions, etc. He never 
abandons His Sakti and Hts Sakti is never alienated from Him (alupta- 
saktiinan nityain). Thus though by virtue of His Sakti He eternally (in 
time) manifests Himself in all kinds of forms, {sarvakarataya sphuran), He 
in His own Self eternally (timelessly) exists as one without a second [eka 
eva avaiishyate),—zs the changeless differenceless non-dual Reality~as 
Nirgima Brahma 


Gorakhnath, as a philosopher, takes a most comprehensive view of 
the Absolute Reality and attaches almost equal value to the transcendent 
experience of Samadhi and the enlightened phenomenal experience of the 
normal waking state. He equilibrates (samarasa-karana) the two planes 
of experience. He brings down the Light of the transcendent experience 
to the plane of the phenomenal experience, and raises up the contents of 
the phenomenal experience to the supra-phenomenal plane for the fullest 
conception of the Absolute Reality In the transcendent experience of 
Nirbikaipa Samadin there is no room for difference and change, no room 
for duality and relativity, no definite indication of any Power or the 
Dynamic Nature of the Supreme Spirit, m this experience time and space 
are concentrated m the supra- temporal supra-spatial absolute self-luminous 
unity of the Supreme Spirit, all duality and relativity are merged in non- 

IS assimilated in one subject-object- 
less self-existent blissful supra-personal Consciousness. This might apoear 

L ie Sakti.-Nmguna Brahma-Zala 

&ra,-the Absolute Non-dual Spirit. Tliere is no doubt that this is the 
Wfamate Trath, since this experience is the ultimate fulfilment of the 

truth-seeker s life-long search for Truth It is in this Experience that th<- 
search for Truth reaches its goal. experience that the 
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6ut the world of phenomenal experiences, which is transcended and 
unified in this Experience, can not be disregarded as absolutely false, 
because in that case there would be no’ leal individuality of the truth- 
seeher and the truth-seer, no real spiritual urge and spintual discipline 
for the reahsabon of the Truth, no attainment of the transcendent 
experience, no ascertainment of the character of the Absolute Reahty 
The denial of the phenomenal world or the phenomenal experience would 
be a self-contradictory proposition. All affirmations and denials belong 
to the domain of phenomenal experience The denial of duality and 
relativity would itself imply the existence of duahty and relativity The 
transcendent experience of the Mahayogi being the final fulfilment of 
phenomenal experience, the absolute falsity of the latter would render the 
former meaningless. 


On the other hand, this world of duahty and relativity revealed to 
phenomenal experience cannot be conceived either as self-existent and 
self-revealing or as havmg some other independent source of existence 
and revelation; for in that case the intensive search for the Ultimate 
Truth of this world would not end m the discovery of Siva, the change- 
less diffeienceless self-existent self-lummous non-dnal Spirit, and the 
phenomenal consciousness would not have its ultunate self-fulfilment in 
the super-phenomenal subject-object-less Transcendent Experience. Siva, 
therefore, must be the Ultimate Truth of this phenomenal world, and 
He must have m his nature the Ground and Source of this world,— the 
Dynamic Urge and tower for manifesting Himself phenomenally in a 
spatio-temporal order of ever-changmg relative diversities and enjoying 
the infinity of His transcendent nature in infinite forms of phenomenal 
existences. 


Accordingly the Siddha-Togis proclaim that 
Spirit, has eternally a non-dual {adwaita) nature and a <^““1 ’ 

a transcendent nature and a phenomenal nature, a 
and a self-active nature, a self-concentrated nature and » 
nature, an inwardly self-enjoymg nature and ^ aJ 

nature, a nameless formless changeless differenceless absolu 
nature of perfectly free self-manifestaUon 
and forms and wonderful varieties of changes and ‘lifference s S 
the cosmic system. &va is eternally above and 
untouched by the worldly activities and changes 
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67 


An enlightened Maha-Yogi sees and recognises and makes self- 
offeiing to Siva in both these aspects,— in both His transcendent and 
dynamic aspects, in His non-manifested and manifested aspects, and does 
not disown or disregard either of these eternal characteristics of the 
Divine Spirit It is the dynamic aspect of the nature of Siva, that is 
conceived and described as His Sakti,— His eternal infinite unique Power 
of revealing and enjoying Himself in infinitely diverse ways in a pheno- 
menal world of plurality and changes. This Sakti is not conceived as any 
distinct attribute or quahty or any special feature of the character of Siva. 
Siva’s Sakti is no other than Siva Himself. To the Yogis Sira is &akti 
and iSakfi ts Ara. In His transcendent nature Siva appears as if without 
Sakti, since Sakti has no outer expression in that state. But m reality 
Sakti IS not then altogether absent. The dynamic aspect of Siva is 
then perfectly identified rath and indistinguishable from His trans- 
cendent aspect In His phenomenal self-expression the dynamic aspect 
is more predominant, Siva then reveals Himself as Sakti, He then appears 
as the Cosmic Player, the Cosmic Dancer. This dynamic self-manifes- 
tation in changeable diversified forms in the temporal plane does not 
however create any duality or plurahty or transformation in His supra- 
temporal transcendent nature, Sakti exists in the nature of "Siva not as 
a second reahty, but as one with Him. The manifold self-expressions of 
Sakti m the spatio-temporal order are also essentially non-different from 
Sakti and hence from Siva Thus, according to the Siddha-Yogis, Siva, 
though always with Sakti and eternally manifesting Himself through His 
Sakti-aspect in the plurality of changing phenomenal forms, is eternally 
the One without a second, — the non-dual change-less self-shimng self- 
enjoying Brahma, — the absolute Existence-Consciousness-Bliss. Though 
eternally playing various games and eternally dancmg in vanous rhythms, 
Siva IS eternally in the state of perfect Samadhi He is thus worshipped 
as MaM-yogiSwareSwaia, the eternal Guru and Ideal of all Mahfiyogis 

Gorakhnath, in pursuance of the long line of enlightened Siddha- 
Yogis, explains the spiritual identity of Siva and Sakti and desenbes 
Sakti as revealing the unity of the transcendent and phenomenal aspects 
of Siva. He says, — 


Saiva saktir yada sahajena swasmin tmmilmySm mrutthana-daMyam 
vartate, tads iivah sa eva bhavau. Aia eva ktda-aktda-swarupd satnarasva- 
mja-bhumika nigadyate. ^ 

(S.S.P. IV. 1,2) 

^ That same Sakti (Which is the Ground and Cause and Sustainer of 
the multitude of phenomenal forms), when existing in Her essential self- 
filummed transcendent character in Siva, remains as absolutely identical 
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^ilh Siva. Hence She is described as equally of the nature of Ktia and 
Ahila , — as of phenomenal as well as transcendent nature,— and as reveal- 
ing the perfect harmony and unity of both these aspects in the stale of 
spiritual illumination. 


Kula and Akula represent the two aspects of Reality. Akula implies 
Eternal Being, and Kula implies Eternal Becoming Akula means the 
noumer.al essence of Reality, and Kula means the phenomenal se/f-expres- 
sion of Reality. Akula refas to the Infinite Eternal Absolute Self-existent 
One, and Kula refers to the self-manifestation of the One in the forms of 
finite temporal relative derivative existences. Akula points to Changeless 
Difierenceless Transcendent Exislence-Consdousness-Bliss {Sal Cid- 
Ananda], and Kula the self-revelation of this Transcendent Existence m 
various orders of phenomenal existences, the self-revelation of this In- 
finite Self-luminous Consciousness in diverse orders of finite conditioned 


phenomenal consciousnesses, the self-revelation of this perfect non-empi- 
rica! limitless Ancmda in numerous forms of limited empirical enjoyments 
Ktda exhibits Akula under various kinds of bmitations and makes these 
limitations also materials for the self-enjoyment of Akula In the pheno- 
menal self-manifestations of Transcendent Sat-Cid-Ananda, all existences 
are limited by births and deaths and transformations, all consraousnesses 
are limited by ignorance and error and processes and subject-object- 
relations and psycho-physical conditions, all joys are limited by sonows 
and u ants and necessary objects and conditions for enjoyment. In the 

Kida-aspect Akula freely and delightfully manifests and realises and enjoys 

Himself in the phenomenal planes in and through various forms of se - 
imposed limitations, while m His Akula-aspetl He eternally exis s an 
shines in His blissful undifferentiated transcendent Self, above and un- 
touched bv all these phenomenal self-manifestations. This is the Urn^ 
Power (NijS-Sakti) of Siva His Sakti, pervading Ks whole natoe, 
eternally links together Bis transcendent and dj-namic characters ano 
therefore called Kula-AkuIa-SwarupS. 


It has been noted that in the state of Nirutthana or 

is revealed as ^iva,and in the state of "SLeSce 

Samadhi, Siva appears as Sakti, and that there « rea y 
between the two atyiects of the Absolute Reality. The emp 
ness of the Fogi, when it transcends the as 

experience and ascends to the transcendent plane, sdousness 

it were, into differenceless changeless , 1 ^Reality. When * 

and whoUy identified with the obtain 

it descends back to the phenomenal pi n . , . ^ j as mani- 

in the higherplane.it experiences as embodied m Kula, biva 
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fested through ^ahti, the Transcendent Existence-Consciousness-Bliss as 
assuming various forms of phenomenal existences, consciousnesses and 
imperfections and playing various parts in the ever-changing cosmic 
system. In the highest plane it experiences pure Xrfwcfm,— Unity with- 
out difference and change, — and in the lower planes it experiences 
Dwaita-Adwaita , — Unity with differences and changes,— the Absolute playing 
freely and delightfully in the world of relativity. In the transcendent7plane 
It becomes Absolute Experience without any distinction between the experi- 
encer and the experienced Truth, and in the phenomenal planes it becomes 
the experiencer and the Reality appears to it as an objective Truth embodi- 
ed in varieties of forms. In the super-empirical plane its sense of indivi- 
duality IS merged in the all-embracing all unifying all-transcending Pitre 
Experience, and in the empincal planes its sense of individualistic ego is at 
the centre of all its experiences. An enlightened Malia-YogL expert in the 
practice of Samadhi, easily passes from one plane of experience to the 
other by the concentration of his attention. He therefore feels an inner 
harmony and unity of both the planes of experiences. He feels the 
presence of the Dynamic Ground and Source of phenomenal experiences 
in the nature of the Reality of transcendent experience and feels the 
presence of the Reality of transcendent experience in the midst of 
his phenomenal expenences. Thus he feels the presence of Sakti in the 
transcendent non-dual nature of Siva, and the presence of Sat-Cid- 
Ananda §tva in all the evolutions of §alcti, — ^he feels the presence of 
Kida in Akula and Akula in Kula. Kula and Akula are in the closest and 
most delightful embrace with each other in the spiritual experience of a 
MahS-Yogi He sees the infinite in the finite and the finite in the infinite, — 
Spirit in Matter and Matter in Spint. 

Akulam kulam ddbatte kulam cakulam kchati 

jala-budbuda-bat nyaySt ekakarah Parah Sivah 

(S.S.P.IV. 11) 

Akuia embraces Kula, and Kula yearns for Akula. The relation is 
analogous to that between water and water-bubbles. In reality Para-Sim 
(Supreme Spint) is absolutely One, 

The idea is that it is the inherent nature of Akula (non-dual Spirit) 
to manifest and enjoy Himself in the form of Kula (the system of pheno- 
menal dualities), and that it is the inherent nature of all dualities to seek for 
union with the Non-dual Spirit, since they are in truth one and the same. 
To illustrate the relation between the Adwaita and the Dwaita, Gorakh- 
nath takes the example of v/ater and bubbles. Water remain in its 
essential character as water and at the same time appears in the forms of 
bubbles. Outwardly the bubbles appear to be different things, bom from 
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water, dancing on the surface of water, playing cUstinct parts and hold- 
ing distinct relations with one another, and again being desfrojed or 
losing their identity in tlic mass of water. Water becomes bubbles and 
bubbles become water. We witness these phenomena. We can not deny 
them as false. But still when we deeply look into the phenomena, we are 
convinced that even in the forms of bubbles water does not become any- 
thing other than w-ater. In the changing multiplicity of bubbles water 
remains the same water all along, it does not really undergo any change 
and does not really become many. Similar is the case with the relation 
between Aktila and" .Sr/to,— between the Transcendent One §i\a and the 
varieties of His phenomenal self-manifestations in fte spatio-temporal 
order through the operation of His Dynamic Power, Sakti. The lariefies 
appear to come into particularised existence from the Universal Existence 
of Siva, play particular parts in this phenomenal cosmic system, hold 
different relations with one another and the whole system, and in the end 
lose their differentiated existences in the undifferentiated existence of 
Akula Siva. But even in these spatio-temporal self-manifestations Sha 
does not become some reality or realities other than Himself, does not 
stibstantially transform Himself into someting distinct from HiraselF, does 
not lose His Universal Existence in the particularised existences; His 
akhanda-sattS remains eternally tlie same in and through the appearance 
and disappearance of all forms of khmda-sattS. Hence amdst all cosmic 
manifestations a Maha-Yogi experiences EkakSrah-Parah-Siyah.— we Ons 
undifferentiated self-shining Supreme Spirit. He sees Akula m hula, 
Adwa'ua in Duaita, the Changeless Infinite in all chanpng fimtes, th 
perfect SahCid-Ananda in all phenomena of nature There is peiec 
samarasya of the Transcendent and the Dynamic in his experience. 


Thus the essential identity of Siva and Sakti is an ira^rtant tratli 
in the pliilosophy of the Siddha-Yogi school. Sakti is no than au 

Himself, viewed as mamfesting and enjoying , cglieni. 

temporal cosmic system. The Supreme Spirit, §iva « Himself the l^cien^ 
cum-Material Cause of the universe, and m He oa ^ ^ 

This Sakti. le. Siva in this aspect is eternally f " “sumeme 

Siva in His transcendent aspect Thus Siva and Sak i. • ^ 

Spirit as the transcendentally infinite and eternal 
luminous self-enjoying Soul and the same Spirit as p 
mfinrte and eternal self-active self-cvolvmg self-multiplying Powcti 
are as It were eternally werfderf to each otiier. eternally 
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phenomenal names and forms and contributes to the eternal enjoyment 
of &va. Transcendent Siva is the Soul of the cosmic system^ and of all 
the diverse orders of existences within it; Dynamic Siva, i.e. Sakti, consti- 
tutes the body of the system and all individual bodies within it. 

Siva IS looked upon as the Father, and Sakti as the Mother of the 
universe, though there is essentially no distinction between the Father 
and the Mother, and there is no question of gender in the sensuous 
sense m that plane Siva as the transcendent efficient Cause of all 
phenomenal realities is conceived as the Father, and iSakti as the dynamic 
material Cause actively assuming diverse forms and sustaining and nursing 
them and again assimilating them within Herself is conceived as the Mother. 
Siva shines and reigns as the Soul in all, and Sakti builds up the body 
and the hfe and the mind and the intellect for Him and contributes to 
His self-expression and self-enjoyment through their various functions in 
various stages of their developments In this phenomenal order of self- 
manifestation, Sakti has a diversifying tendency (prnsarema) as well as a 
unifying tendency {Sankocana). She diversifies the One and unifies the 
many. She creates many existences out of One Existence, and again 
unveils the essential Unity of all existences through a process of illumina- 
tion She materialises the Spirit and again spiritualises matter. She 
furnishes the Spirit with various kinds of physical and vital and mental 
bodies and fields of self-expression and selP^njoymcnt, and reveals the 
essential spiritual character of all these bodies and the entire cosmic play- 
field. She finitises the Infimte and again exhibits the One Changeless 
Infinite in all changing 'fiiutes This two-fold play of Sakti is ceaselessly 
going on. 

It is evident that the Siddha-Yogi school does not conceive of the 
Ultimate Cause of the phenomenal cosmic system as one non-spiritual non- 
oonscious Primordial Matter or Energy, called Prakriti, eternally associat- 
ed with an infinite number of inactive self-luminous spiritual souls, caUed 
Piirusha, and spontaneously modifying itself according to a process of evolu- 
tion into this world of diverse orders of existences, as the Sankhya school 
of Kapila does. Nor does it conceive of this Ultimate Dynamic Source 
of phenomenal existences as of the nature of some inscrutable Cosmic 
Ignorance or some inexplicable neither-real-nor-unreal Principle or Power 
(called Maya) somehow veiling the essential transcendent Sat-Cid-Ananda 
character of the Absolute Spmt (Brahma) and creating (with Brahma as 
the changeless differenceless self-luminous Substratum) an illusory world 
of bewddering diversities, as the orthodox Adwaita school of Sankara 
does Nor does it support the view of those advocates of Dwatia-yada 
who hold that the Material Cause of the world of plurality is of the nature 
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of a non-spiritual Realitj’ or a Power or Energj. which, iselemallj and 
cMstentiall}' different from the Supreme Spirit, but is eternally associated 
w'ith, related to and dependent upon the Supreme Spirit and which trans- 
forms itself into and sustains the w’orld of phenomenal diversities under 
the supervision and direction and governance of the Supreme Spint Xor 
does it agree that this Power is merely an attribute or qualitj’ of the 
Supreme Spirit and is related to the Spirit just as an abstract quality to a 
substance. 


According to the SiddJia-Yogis, the Source of this w orld is not a mater- 
ial substance, but a Spiritual Reali^, not an AcH-Sakii, but a Cit-Sahl. not 
of the nature of Avid} a or Maya (an illusion-producing inexplicable Ignoran- 
ce), but of the nature of Vidya or Sambit (knowledge or Consciousness) not 
essentially ororano-i iksIiepStmiJca (of the character of a Power for veiling 
the Truth and falsely superimposing illusory diveraties upon It), but 
piakSsa-viniarsdtmika (of the character of a Dhine Power for revealing 
the Supreme Spirit and bringing out in a varietv' of forms the inSniie 
glories and beauties of His transcendent nature). Gorakhnath describfe 
the Power thus, — “Parapara-Vimaria~Tvpim Sand)]} jtSjiS-sdkti-r^cnii 
niklula-pmdSdharatwena variate iti siddkantahP—Oae. Dynamic Conscious- 
ness-Power, whose character is to unfold in various hi^er and lowe. 
(collective and individual) forms the nature of the Absolute Spirit, mamests 
Herself in the forms of diverse lands of forces and counties ^ecies 
pindas (bodies) and holds them together in Herself by the living 
Her all-pervading spiritual existence She is conceived as self-maMe^^S 
self-diversifying all-hatmonising all-unifying ever-active Djiiamic 
Manda. The Supreme Power, the Divine Mother and 
universe, is Sat~Cid-Ananda-mayee i,e of the nature of perfect E®- 
Consdousness-Bliss. 


The view of the Siddha-Yogy sdiool with regard to 
Source of the cosmic system is found to be generally akin ° "“j; 
Tantrik school. According to both the schools the Power " 

Which this phenomenal world of our nonnal experience is 
S mich Ft is sustained and regulated and in WTueh it is — 
iDcr<^ed and unified, is the Divine Power, the self-conscious and s. ■ 
Po^of the Supreme Spint (CiV-Sukti), the 

is self-unfolding self-multiplying self-deli^ting aid 

sciousness-Bhss iAma-biiasM Sat-Cid^nanda-S^var^mS^^^f^^ 
WTiich is inwardly in eternal union vnth and non-diffewnt fro 

Supreme Spirit, the Transcendent Evdstence-Consraousuto^Bh » 

schools mamtain that this sublime and beautiful cosmic 
“fi^ conscious beings play our allotted parts and obtmn .-cop- 
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self-enligtiteanient and elevation to the snper-empincal plane of Absolute 
Experience) is the product, not of a Former of Darkness, bur of a Poiver 
of Light not of a Power of Evil but of c Power ofSapreme Goodness, 
not of a Power that veils and distorts the Face of Truth, but of a Fov^er 
that reveals m a spatio-temporal order the inSnite Goodness and Richness 
and Bliss inherent in the nature of Truth, no: of a Power antagonistic to 
the Transcendent Supreme Spnit but of a Power delightfully devoted to the 
loving service of the Spirit and participating m His infiriite joy. The 
enlightened persons of both the schools see the Transcendent Spirit revealed 
in the Power, see m the cosmic play of Sakti the play of Cfr. see in ail the 
waves of the world the reflections of Brahma. 


The cosmic system with all its apparently bewildering complexities 
and catastrophes is often described by them as CiJ-Vtlasa, i e. the luxuries 
as it were of the Spirit, the delightful self-expressions of the transcendent 
perfection of the Spint. Matter also is looked upon as a form of self- 
expression of tlie Spirit. They sea the play of the Spirit m all material 
phenomena. To them matter life, mind intellect. — all these appear as 
forms m which the Supreme Spirit is playing various delightful games 
through the medium of His unique Sakti, His Power of diversified self- 
manifestation V/hich is non-difierent from Himself. Tnus they look upon 
the whole world as Spiritual, they look upon their own bodies also as 
spintual. they enjoy all phenomena of mundane experiences as the jovfnl 
play of Siva-Sakti. 


It IS generally known that from time immemorial the StddJ-a-Tagt^ 
have been upholders of the Path of Renunciation [Nibritti-MSrga) and the 
Ideal of Perfect Self- Illumination m 5'amdtf/ii,— the Ideal of Karmha o^ 
Moksha or Nirvana, - the Ideal of Absolute Sivahood. The enlightened 
teachers of this Sampraddya have always scrupulonsly practised and 
preached abstinence, calmness and tranquillity, mastery over the body, the 
senses, the vital forces and the mind, freedom from aH worldly desires 
and passions and attachments, uaconcemedness with all outer aSkirs of 
the world and deeper and deeper concentration into the innermost spiritoal 
self-shmmg nature of the Soul. But nevertheless they did not enterLi or 
prMch any pessimistic view about the cosmic order or phenomenal 
exis ence. They never taught the spiritual aspirants or seekers for libera- 
tion from worldly sorrows and bondages to cultivate the feelin- that aU 
(mundane existence) is sorrow, all is evil all is ualy and repnLriWin this 
phenomenal world, that this world had its origin in some sort of Ignorance 

uLure of Tra* X T distortma the 

plan of the world is satanic. or that the world is the chance-product of 
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some blind Matenal Energy and man in his conscious life has always and 
inevitably to struggle against the forces of the world, which are by nature 
hostile to the aspirations of the human consciousness Many religio- 
philosophical schools, advocating the Ideal of Moksha oi Ntnana or 
Perfect Liberation and the Path of Renunciation and Deep Meditation, 
deliberately teach their followers tooultivatc such views and feelings about 
the world and the worldly life. Such views and feelings, whatever may be 
their practical values m the path of spiritual self-disciplme, appear to be 
repugnant to the spiritual philosophy of the Siddha-Yogi school, to which 
Gorakhnath belonged 

According to this school, this world originated not from Ignorance, 
-but from Fulbess of Knowledge which is characteristic of Siva-lakti, not 
from any Deceptive Power veilmg transcendent nature of the Supreme 
Spirit, but from the NijS-Sakii of the Supreme Spirit, through Which the 
Spirit reveals His transcendent Sat-Cid-Amnda character m various forms 
of phenomenal existences, consciousnesses, activities, beauties and enjoy- 
ments under various kinds of freely self<imposed spatio-temporal limita- 
tions. The enlightened saints of this school teach the truth-seekers to see 
in this world-order not the sorrows and evils and repulsive scenes created 
by any hostile Satanic Force, but the delightful plays of One Supremely 
Lovmg Motherly Power, Who is eternally full of affection and mercy for 
Her children, Who is leading Her children (Her own self-expressions) in 
tbs cosmic system though various stages and various circumstances 
towards perfect illommation and realisation of Siva in themselves They 
teach us to appreciate and enjoy the world as Cid-Vdasa, as samdarya- 
lahati, as ananda-lakari, — as the Spirit m various playful garbs, as the 
waves of the Ocean of Beauty and Bliss. 



CHAPTER VItt 

GRADUAL UNFOLDMENT OF SAKTI 


The first chapter of Gorakhnath’s Siddha-Siddhanta-Paddhati is 
devoted to the exposition of the gradual self-unfoldment of Sakti, 
immanent m the transcendent nature of &va, the Supreme Spirit, leading 
step by step to the manifestation of the magnificent Cosmic Body of Siva 
and the diverse orders of individual bodies within it. 


From our foregoing discussions it must have been evident that 
Gorakhnath and his school are supporters of what is generally called 
Satkarya-vSda. They maintain that the world of effects exists before its 
actual production in an unmamfested {avyakta) state in its Material 
Cause {Upadana-KSram), and they hold that the Spiritual Power of Siva 
or the Supreme Spirit m His dynamic aspect is the Material Cause (as 
well as the Efficient Cause) of this cosmic system, which appears to our 
phenomenal experience as a vast material world. From the view-pomt of 
Saf-Ka}ya-VSda they assert that all the diverse orders of realities of this 
material world exist, before their manifestation in the effect-forms, as 
undifferentiated from one another and hencfc altogether unified in the 
nature of their ultimate Material Cause, \dz. the Divine Power, Which also 
being then actionless exists as perfectly identified with the Supreme Spirit, 
Siva. Siva-SakU has then no outer self-manifestation Siva does not in 
that state even experience Himself as the Owner of §akti or as a Dynamic 
Personahty. Siva, with Sakti absolutely immanent in and identified with 
Ito, exists as differenoeless and changeless ParS-Sambit or Pure Sat-Cfd- 
Anmda. From the metaphysical stand-point this is conceived as the 
eternal transcendent nature of the Ultimate ReaUty, the Supreme Spirit, 
and from the phenomenal empirical or temporal stand-point this is con- 
ceived as the pre-creational (Sristeh prdk) state or the state of Maha- 
Pralaya (absolute dissolution) of the cosmic order. Creation and Dis- 
solution have reference to the phenomenal world of diversities; ‘before’ 
and after have reference to time and change. Before creation and after 
ffissolution of the phenomenal world, only the Ultimate Reality, Le. the 

^ Th transcendent nature Nothing 

else exists There is no evidence of even space and time. But the facts 
of creation and dissoluUou indicate that the vija (seed) of this world must 
exist m the nature of that Non-dual Spint even iefore S 

dissolution and that this vIja must exist m the form of the Power of the 

ffiSr ^ self-expression in that state and^is 

therefore absolutely identical with the Spirit. ' ^ 



Now, when we look at the relation between the Cause and the 
senes of effects from the phenomenal or temporal view-point, we find that 
what remams folded m the cause becomes unfolded m the effects, what is 
potentially existent m the cause becomes actually existent in the effects 
through the causal operations, what is involved in the cause is gradually 
evolved in time m the forms of the effects From this point of view the 
process of causation or evolution or becoming apparently shows some 
progress or advance from unity to plurality, from simplicity to complexity, 
from homogeneity to heterogeneity, from potentiality to actuality, from an 
unmamfested state to more and more manifested states, and the process 
of dissolution or destruction again shows a regress or backward movement 
from plurality to unity, from complexity to simplicity, from heterogeneity 
to homogeneity, from actuality to potentiality, from the gross mamfested 
states to some subtle unmamfested state. The pre- creational state of being 
and the state of being after total destruction or dissolution appear to be 
exactly similar or the same Temporally the state of being before the 
beginning of the actual cosmic process and after the end of the actual 
cosmic process must be conceived as a state of being which is as good as 
non-being, — an absolutely unmamfested state of being {avyakla), a state of 
absolute void {sunya). From the view-point of the temporal process there 
is nothing improper in the statement that the cosmic system starts from 
Sunya and ends in Sunya, or that it starts from Avyakta and ends m 
- Av) akta, or even that it starts from Nothing and ends in Nothing. 


But it must be remembered that this temporal process cannot have 
any absolute beginning or absolute end, since Time cannot have any 
beginmng m time or end m time The state of Dissolution prec ing e 
begmning of the current creative process must itself have been prec e 
by a state of Creation, and the state of Dissolution which wil o ow 
present state of Creation will again be followed by another order o r 
tion, and so on From the phenomenal view-pomt there is a ^ 

of Dissolution followed by Creation and Creation followed by Disso 
without any absolute startmg point or absolute termination. , 

solution, though apparently a state of Void, 
umty the seed or the material cause of the future Creation, 

Creation also contains in its nature the ground of its j, 

ahead inevitably m course of time towards Dissolution Cosmic 

pralaya-cakra is temporally an eternal order, and this i 
System Gorakhnath and Siddha-Yogis also accept thi 
phenomenal standpoint 

From the metaphysical view-pomt thJ 

as temporally antecedent to the effects or as being transformed 
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effects through any process of change. The Ultimate Cause of the world 
of plurality and change must be conceived as above time and space and 
as having no spatio-temporal relation with the cosmic system which is Its 
effect. It cannot be thought of as passing through any spatio-temporal 
process m order to produce this effect. All spatio-temporal processes and 
relations are within this cosmic system, which originates from the Ultimate 
Cause The origination of the cosmic system from the differenceless 
changeless self-existent self-luminous Supreme Spirit {with infinite Power 
immanent in His nature) cannot be compared to the origination 
of the tree from the seed or to the onginsation of miik-products 
from milk or to the origmation of cloth from thread or to the 
ongination of earthen vessels from earth or to any other case of real 
origination withm the world of our experience. In all such cases the 
cause and the effect belong to the same plane of experience, they are 
equally subject to spatio-temporal conditions, they are similarly governed 
by forces and laws of nature, and some changes take place in the cause 
for the production of the effect No such case can possibly bear compari- 
son with the causal relation, in which the Cause belongs to the supra- 
temporal supra-spatial supra-phenomenal spiritual plane and the Effect 
consists of all existences in the temporal spatial phenomenal plane, in 
which the Cause is One Infinite Eternal Unconditioned Non-dual Spirit 
and the Effect comprises all possible differences and diversities and 
changes and conditions, in which the Cause is absolutely free, perfectly self- 
fulfilled, mfinitely good and beautoful and blissful m His transcendent nature, 
and the Effect consists of vanous kmds of creatures suffering from bondages 
and sorrows, natural and moral evils, deformities and imperfections, etc 
The Cause is unique and the Effect also is unique. The beginningless 
and endless- cycle of Creations and Continuities and Dissolutions is 
withm the phenomenal Cosmic Order and as such is related to the all- 
transwnding Supreme Spirit as His effect. The Supreme Spirit must be 
coi^ived as the Absolute Cause of this beginningless and endless order, 
TOthout any change or modification or Transformation in His transcen- 
dent nature and without any effort on His part. What can be nature of 
this umque causal relation? 


Siddha-Yogi philosophers conceive 
of this unique causal relation as Cid-vilasa or Siva-Sakti-vilSsa, which means 

dm? r delightful sportive self-mamfestation of the Transcen- 

S tL impUes that m the nature 

^ immanent some unique Power or Sakti, by virtue of 
which the Spmt (Caitanya) without any change or modiJation Jffis 
transcendent spintual character and without any desire or effort manifests 
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the plane of time and space and relativity,— in the plane of succession and 
co-cxistencc and varieties of relations and limitations,— in the forms of 
numerous conscious and unconscious, living and non-living, mental and 
material, finite and changing phenomenal realities. This is what is called the 
free iinfolclmcnt of His Sakd It is not unfoldment in the same plane, like 
liic unfoldment of a bud into a flower or a fruit or that of a seed into a 
plant or that of an embryo into an animal-body. In the super-temporal 
super-spatial super-rclalnc tran'^cendent plane of pure Existence-Conscious- 
ncss-Bliss there is no question of folding and unfolding, no question of 
contraction and c.\paiiston, no question of involution and evolution All 
these conceptions pertain to the phenomenal plane 


According to the view of the enlightened Maha-Yogis, the Truth that 
is absolutely realised in Itself above time, space and relativity m the trans- 
cendent plane, is always in the process of realisation under eonditions of 
time, space and relativity in the phenomenal plane. It is a sort of 
progressive realisation of the perfect One as imperfect many, of the un- 
conditioned absolute One as the conditioned relative many, of the change- 
less noumcnal One as the changing phenomenal many, of the spiritual One 
as p5jclio-phjsic.il many. This is of llic nature of the free play and self- 
enjoyment of one self-fuiniled Spirit in many names and forms under a 
vancty of self-imposed conditions and limitations m time and space. It 
IS the delightful self-c.sprcssion of a Reality of a higher plane m the forms 
of many realities m a lovser plane and enjoyment in innumerable instal- 
ments as It were of the infinite riches of Its nature enjoyed as one un- 
differentiated whole in the higher plane Tins is described as Cid-V\lasa 
and sclf-unfoldment of the Power of the Absolute Spirit 


The Vcdanlists of Sankara’s school desenbe this self-manifestation of 
the transcendent Absolute Spirit m the phenomenal plane as Cid-Vivarta 
and hence they arc called Vmna-VSdi. Vnarta is distmguished from 
Pamama, since the latter implies a kind of transformation of a 
(partly or wholly) into effects of the same order of reaUty as 
while the former means the appearance of a Cause m the forms o e 
of a lower order of reabty without involving any change or rnomheatvon 
in the Cause. Virai ta-Vadis hold that as the Supreme Spmt is aoove ai 
changes and modifications, He cannot be regarded as a «al cause 
real world-order, but only an illusory cause of an lUnsory 
falsely appears as the ivorld of plurality. For the 
illusory causal relation, i.e. the false appearanw of a ® 
of an effect which it neither becomes nor actually produces, they 
the eUplcsof a rope appeanng as a snake, an 
piece of silver, the appearance of mirage m the desert, and 
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are generally examples of invalid or defective perception,— the perception 
of some object as something which it is not {adhyasa), under certain 
conditions, on account of the imperfections m the powers of the senses 
' and the mmd of the percciver When the true knowledge of the object 
IS attained by the perceiver through more careful observation under better 
conditions, the illusion disappears and it becomes evident that the thing 
as wrongly perceived was never produced at all These are regarded as 
cases of Vivai/a. and on the analogy of such examples all cases of Vivarta 
are regarded as cases of illusion {adhyasa) by the aforesaid Vivarta-VSdis. 
Accordingly they come to the conclusion that the phenomenal world of 
plurality and change is nothing but an illusory appearance of the Supreme 
Spirit to the people suffering from positive Ignorance [avidyd) or erroneous 
knowledge, and that when the true knowledge of,, the Supreme Spirit is 
attained by them it becomes evident that the world was never created 
and never really exists as such The orthodox Vedantists of Sankara’s 
school take great pains to prove the illusory character of the phenomenal 
world, and in order to make this illusory appearance logically compatible 
with the non-dual character of the Supreme Spirit they have conceived the 
idea of one mysterious Maya, which they do not regard as the real unique 
Power of the Supreme Spirit, but which they conceive as a neither-real- 
nor-unreal positive entity somehow mysteriously existing with Him and 
revealing Him eternally in illusory names and forms m an illusory world 


The Fogis agree with the Vedantists m holding that the Supreme 
Spirit is the One Changeless Non-dual Reality and that this beginningless 
and endless phenomena! cosmic order is neither a product of His wishful 
creation {Itambfm-vdda) nor a product of His self-modification or self- 
tiansformation {Paiinama-Vada) The Vivarta Vada of the Vedantists is 
not unacceptable to the Yogis, liVivaita means the self-manifestation of 
a Reality of a higher order m the forms of realities of a lower order,— 
1 e. the self-manifestation of One Transcendent Spint in the forms of a 
plurahty of phenomenal existences. But the enlightened Yogis find no 
reason why such self-manifestation should be regarded as iHusory appear- 
ance, nor do they see any necessity for recognising such an inexplicable 
extraneous entity or power, called Maya, essentially unrelated to the 
Supreme Spirit, for explaining this self-manifestaUon of the Supreme Spirit 
in the forms of phenomenal realities. What the Vedantists conceive as 

Ss as P^itionby the Yogis, who regard this 

mcrutable. eternal and infinite 
Power of the Spint for free self-expression m mfimte ways), immanent in the 

5ndS S® ‘’y ‘his Power fre^ 

S \ transcendent glory of His nature in the forms 

of manifold phenomenal realities. This MSya is adored by them as 
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Malianmdor Yogam'mi Thiydo not accept the analogy of rope-snake, 
oysler-silvcr, mirage, etc for explaining this wonderful world-order, since 
such analogy would irrationally prc-siipposc the existence of imperfect 
observers before the appearance of this phenomenal system. Maya, if 
conceited as the Mother of the Cosmic order, must be regarded as the 
real Power of Brahma 


■^'ogi-Guru Gorakhnath, in hts Siddha-Stddhanta-Paddbali, gives an 
interesting account of the gradual sclf-unfoldmcnt of the Divine Saku— 
Mahdmdya or YogamSya, towards the creation of the phenomenal cosmic 
system The exposition starts from the conception of the Absolute One,— 
the Transcendent Sal-Cit-Aiimida, — in Whom the Power is absolutely un- 
manifcslcd and undifTcrcntiated from the essential nature of the Spint 
The Power is then of the nature of Pure Will (Iccha-mSlra-Dhama)~& 
Will which w ills nothing and as such is altogether indistinguishable from 
the Wilier (Dhnriiuid). The Will is immanent in the Non-dual Spirit, but 
It has no manner of manifestation, not even a subtle impulse to manifest 
itself in duality or plurality. The presence of the Absolute Will-Power in 
the transcendent nature of the Absolute Spirit indicates His absolute freedom 
of self-manifestation and sclf-cnjoymcnt m all planes of existences There 
IS no second Power to limit His freedom or to offer any resistance to His 
Will-Power, and there is again no necessity or determining force for His 
self-manifcstation in any particular form at any particular time. By 
rccocnismg the presence of the absolute WdUPomr in the transcendent 
nature of the Absolute Spirit, the Yogi school gives recognition to tne 
perfect-frccdom of tlie Spirit to reveal and enjoy His infinite and eternal 
Existencc-Consciousncss-Bliss in the forms of various 
and consciousnesses in diverse planes at all times The 
Sakti is perfectly free and is therefore appropriately described 
expression of His infinite joy {ananda-vilasa) 

In his exposition of the gradual self-unfoldment of ^ 

Gorakhnath first describes five stages i 

and characterises each of the stages in terms of five 
N,ja-§akti,-ic the Divine Power m Her original form, ™ 
of the nature of Pure Will and is wholly ’"distin^isbable fro 
cendent character of the Supreme SP'nt.-*s mentioned 
and IS described as possessing these five attributes, v«. ^ 

nata, Nislipa>Mata. Nirdbhasaia. &nd Niruttlmata < J ^bly present 
eternity, which implies that this Sakn is iU Lphes 

the nature of the Spirit Nmajanata of 

that She is absolutely pure and participates in th p 
the Spirit NishpandalS means vibrationlessness, which implies m 



is as yet no internal change nor even any positive urge for change in Her 
nature. She is perfectly calm and tranquil and enjoying sound sleep as it 
were within the bosom of Siva. Nirabhasata means unreflectingness, 
which implies that as the existence of Sakti is not yet distinguishable 
from that of Siva, the character of Siva is not reflected upon Her, Lastly, 
Nirutthanattt means unawakenedness of Her own character as distinct 
from the transcendent character of Siva. At this stage Siva is Sakti and 
Sakti is Siva. This is pure ParS-Sambil. 


At the second stage there arises within the self-radiant Divine Will 
(Nija-Sakti) a very subtle impulse or tendency (mmukbatwa) to activate 
Herself, to unfold Her dynamic character. The apparently sleeping Will 
becomes as it were characterised by an mner awakening about Her infinite 
phenomenal possibilities together with an mner urge for their gradual 
realisation m the phenomenal plane. The Power Which was wholly 
unmanifested in and identified with the transcendent spiritual nature of 
Siva is now slightly manifested as a distinct aspect within His nature. 
Siva appears to be dimly conscious of Himself as the Possessor of this 
mfinite Sakti and to experience Her as His own dynamic nature. Some 
sort of distinction without difference arises between Siva as the changeless 
differenceless self-existent self-luminous self-enjoymg Supreme Spirit and 
His Infimte Power of self-manifestation. The Power seems to become an 
Object of debghtful experience to Him within Himself Sakti then exists 
no longer perfectly as Siva, but m and foi Siva At this stage Sakti is 
spoken of as Para-Sakti. Says Gorakhnath, — 


Tasya mmukhatwa-matrena Para-Sakti lutthita. (I. I. 6). 

This Para-Sakti is the first shghtly unfolded form of the eternal 
Nija-Sakti of the Absolute Spirit, Brahma or Siva. She is the Supreme 
Mother of all Powers, all orders of existences, all orders of mdividuaUsed 
consciousnesses, the whole phenomenal universe There is as yet no actual 
movement or action m Her. From Nirutthana-dasa this is the first 
- utthana-daM of Sakti. Gorakhnath describes this Para-Sakti also in terms 
of five attributes (Panca Gmak). viz., Astita, Aprameyata, Abhinnata 
Amntata, Avyaktata. (I I. U). The first attnbute predicable of ParS- 
Sakii IS spoken of as Astita, which means the quality of existing The 
intention obviously is that prior to the self-unfoldment of Sakti as Pars 
even exwrence as an attnbute could not be predicated of Her in as 
much as Nija-Sakti was absolutely identified with Pure Existence^Con/ 
ciousness-Bhss and could not be said to have the quality of existence of 
Her own. Pare Existence conceived as the character of the Supreme Sniri 
should not also be confused with the quality of existing, there being no 
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subject-predicate or substance-quality relation in His essential transcendent 
character. 


TTie second quahty by which Para-Sakti is characterised Is Aprameyata, 
which means immeasurableness. Being free from all kinds of determinations 
or limitations, — being the Supreme Mother or Origmator of all kinds ofde- 
termmations and limitations, spatial, temporal, etc.,— Her nature is evidently 
incapable of bemg measured, i.e. spatially or temporally, quantitatively or 
qualitatively, or m any other way deternuned or limited 


The third attribute is AbhmnatS, which means undififerenhatedness. 
There is nothing, whether outside or within Herself, from which She can 
be differentiated as a separate entity, nor is She differentiated from tlie 
Supreme Spirit, m and for Whom, She exists. 


The fourth attribute is Anmtata, which means mfinitude or inex- 
haustibleness. Par&Sakti, though as yet undifferentiated from the trans- 
cendent nature of Siva, contains within Herself infinite contents, which are 
inexhaustible in temporal, spatial and phenomenal manifestations. She 
may contmue to manifest Herself m infinite ways through eternity, but Her 
possibihties will never be exhausted; there will continue to be ever-new 
creation ftom withm Herself. The richness which is immanent m the 
transcendent dynamic nature of the Supreme Spirit can never be exhausted 
through manifestation in the phenomenal plane, m the plane of time, space 
and relativity. 


The fifth attribute is Avyaktata, which means unmanifestedness. This 
imphes that all the inexhaustible nchness of Her nature, though presen 
eternally, is up to this stage wholly unmanifested. 


Para-Sakti has withm Herself mfinite wisdom, mfimte beauty, infinite 
goodness, infinite splendour, mfimte power, mfinite life, mfinite love, 
^te happmess,-She has withm Herself aU the supreme ideals of 
conscious enstence perfectly reahsed.-but all 
undifferentiated, unified in Her supra-temporal 

nomenal nature. The dynamic aspect of the f “^lal namre of ^e 
<!nnreme Soirlt is at this stage at the junction, as it were, of the tran 
SSK n™al pranes.-the plane of absolute Existen^CJns- 
J and .h. of B, n,la.te 
oSnnc “^iva oualified by this infinitely rich and powerful Great 

as yet unmamfested, but tendmg towards f^ns- 

Me step m the direction of revealmg and enjoying Himself as 
Cious self-determmmg Creative Personality 

The self-unfoldment of the immanent Divine Power as Pats4akU, as 
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expounded by Gorakhnath, may remind one of the Upanishadic conception, 
"Tad aiksbata, vflfiii syam.piajayeya”, — That (Non-dual Brahman) witness- 
ed, I will become many, I will become phenomenally born. The absolutely 
indeterminate Being (Sat)—ihe One without a second (Ekam eva adwiti- 
yam ), — wiUed to be bom in the plane of time and space as determinate 
many, to mamfest Himself as a cosmic system and as Indwelling Spirit of 
this system. It should be noted that to the Transcendent Spirit willing and 
witnessing are the same, and this mvolves no change in His perfectly calm 
and tranquil self-luminous nature. It may also remind one oi the mantra 
of Nasadiya-Sukla,-~"Kamas tad agre samavartatddhi'’, — Will to create first 
came into existence, and this will was the first seed of mind,— ('manoso 
retail prathamam yad asit. 


At the third stage some sort of vibration (spandana) or internal 
agitation arises in the infinite spiritual bosom of this Para-Sakti, The 
Divine Will is then characterised by some internal push for external self- 
manifestation, though not by any outward transformation. Sakti somewhat 
activated by such spandana within Herself is designated as Apara-Sakti. 
Tasya spandana-matrena Apara-Sakti rutthitS. (I. I. 7). 


The five attributes of Apara-Sakti nie,—Sphurata, Sphutata, SphSrata, 
Spliotata and SpliurtitS, (1. 1 . 12). It is difiScuIt to bring out the exact 
Mgnificance of each of these attributes. Sphurata seems to imply that 
Sakti at this stage has not merely the quality of existence, but somewhat 
agitated existence,— existence agitated with an inner movement for self- 
revelation. Sphutata seems to imply that Sakti has now a more manifested 
presence in and before the consciousness of Siva,— a more explicit presence 
in His self-experience. Sphdratd seems to mean that this Sakti has a 
tendency for further self-unfoldment or self-expansion,— that there is in Her 
m incessant pull for progressive self-manifestation or self-externalisation. 
Sphotata seems to indicate that the realities which remain ideally present, 
but actually umanifested, in Her nature, are seeking for reaUsation in the 
phenommal plane. Sphurtitd seems to imply that there is an mner delight 
and enthusiasm m Her nature for the gradual unfoldment of Her inner 
glories m the phenomenal plane. Thus what is called Apard-Sakti is one 

SaL self-manifestation in the spatio-temporal 

plane of ae tianscendent glories of tte Divine nature. The dynamic 
the Supreme Spirit is somewhat more explicitly 

£ a?active q 1 ? i "" somewhat 

„ an active Self-revealer through His dynamic nature, ttough He in 
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Here again we should keep in remembrance .that the phenomenal 
world of plurality and succession has not yet come into existence. There is 
no earth or water or fire or air or ether; no sun or moon or star, 
no day or night, no light or darkness, no heat or cold ; no knowmg subject, 
no knowable object or event. Siva or Brahma alone exists, without any 
in and out, without even any ego-consciousness. He has, as it were, just been 
awakened from the state of Ntrbikalpa~SmSdbi and become conscious of 
Himself as possessed of infinite power or energy and also of a sort of pulsa- 
tion and thrill within Himself for some indefinable creative self-expression. 
His consciousness is still inwardly immersed in the transcendent blissful 
experience of the perfectly changeless and differenceless state, but along with 
that His consdousness seems to have become somewhat dynamic and 
abated for outer self-expression. 

Then comes the fourth stage, m which one pure J-ness or Bgohood 
evolves within the dynamic consdousness of §iva or Brahma. His cons- 
ciousness then takes the form of “I am consdous of myself”, though there 
is no differentiation between T as the concious subject and ‘myselP as the 
object of consciousness One pure I-ness pervades the entire subtly-agitated 
dynamic consdousness The Divine Sakti is at this stage called Sukshma- 
Sakti. Gorakhnath says,— 

Tutah Ahamia-mStrena Sukshma-Soktih utpanna. (I.1 8) 


At this stage of the self-unfoldment of Sakti in the direction of pheno- 
menal self-manifestation, Siva appears to be revealed as the sole self- 
consdous self-determming dynamic Personality. Before this stage Siva had 
been an Impersonal or Superpersonal Spirit,— He had been as it were .so 
immersed in Himself as not to be fully conscious of the mfinite glory of His 
self existent self-conscious omnipotent dynanuc nature Now He becomes a 
Personal God, But even now He is the One without a second. Even now 
there is no dififerentiation or rclatiwty in His self-consciousness. He is 
consdous of Himself as One Integral Personality, without any parts, 
vdthout any psychophysical embodnnent, without any dife- 
entiated self-expressions, without any distinction between m and out. We 
MahS-Yogi Philosopher in his usual manner desonbes the nature of mis 
Sukshma-Sakti in terms of five attnbutes :-Viz, NtramhtS, Nirmiarata, 
NiscalatS, NKcayata'NiTMkalpttta. (LI. 13) 

Niramiata impKes that Ibis Divine I-consciousness does not involve 
nnv duality or plurality or relativity withm itself. Nirantarata impbes taa 
Se is n^dSntiuui^ or any temporal or spatial gap m to I-cons^ 

Nlcata implies that there is no fickleness or noexpanrton 
contraction or no inprease and decrease of intensity in to eonsmo 
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' NiscayatS means perfect certitude or fulness of self-knowledge. It implies 
tliat here there is no room for any doubt or error or any element of 
uncertainty, which usually pertains to empirical and conceptual knowledge. 
Nirbikalpata implies that this Divine Self-knowledge is not of the nature of 
such know'edge as involves any empirical process or any abstract concep- 
tion or any speculation or theorisation , there is not even any phenomenal 
subject-object relation in it. This is pure omniscience ; the Supreme Spirit 
with His lakti being all that really exists, His self-knowledge is truly all- 
knowledge 

Thus though Siva has now the delightful self-experience as the 
absolute Divine-Personality, absence of any distinct duality or plurality, 
absence of any temporal sequence or spatial co-existence, absence of any 
empirical process of cognition or volition or emotion, absence of the sense 
of any limitation or imperfection or unrealised ideal, absence of any doubt 
or uncertainty or incompleteness with regard to the eyperience, are the 
characteristics of His perfectly calm and tranquil and all-comprehending 
self-consciousness. He now perceives His non-duality. His omnipotence and 
omniscience. His infinite and perfect existence, but there is no process 
or effort or relativity in this act of perception. What is called the Vimarla- 
Sakti of the Spirit, — the inherent Power of Self-reBection and Self- 
experience of Siva,— IS revealed at this stage. 

It is quite evident that this I-consciousness of Siva or Brahma or 
the Supreme Spirit is altogether of a distinct character from the ego- 
consciousness of individual persons of the phenomenal world. It is for this 
reason that Gorakhnath has studiously mentioned the absence of the 
characteristics of the ego-consciousness of finite individuals in the perfectly 
illumined* Self-consciousness of the Supreme Spirit. By virtue of this 
perfectly illummed I-consciousness the Supreme Spirit experiences Himself 
as the absolutely perfect Spiritual Personality. The self-consciousness of a 
man of the world, however empincaily enlightened, is under the infl ii st)ce 
of Avidya and therefore involves duality and plurality, process and change, 
hmitation and imperfection, etc. The I-consciousness of the Supreme Spirit 
is spoken of as the manifestation of His Suddha-Vidya {pure self-illumma- 
tion), which is characteristic of His Sakti 

This I-consciousness of the Supreme Spuit is referred to in the 
Upanishad in the conception of "Aham Brahma asmi” (I am Brahma). A 
Yogi can, through the intensive practice of spiritual knowledge and 'deep 
meditation, get his empincal consciousness perfectly illumined and particip. 
ate in this I-consciousness of the Supreme Spirit, when all the hmitations 
and dualities and relativities of his mdividual ego-consciousness vanish and 
he experiences his oneness with the Supreme Spirit. This elevation ofthe 
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Yo^'s conscioiisness to the enlightened spiritual plane is also a fornj of the 
wlf-expression of the Divine Sakti, and this will be dealt ivith later oa. 
Here we^, are discussing the downward or outward progress of the Divine 
Consciousness for diversified self-expression in the phenomenal plane in the 
plane of space and time, plurality and change. It is the perfect dynamic 
Self-consciousness of the Supreme Spint that freely and deli^tfully unfolds 
Itself in this phenomenal cosmic order. 


At the fifth stage within the self-conscious spiritual Personality of Siva 
His Sakti unfolds Herself as a distinct Psychic Power,— a Power character- 
ised by the processes of knowing, feeling and willing,— though as yet no 
objects of knowledge, feelmg and will, as externafiy related to the Power 
have evolved. Ibis Sakti is called Ktmdahm-Sakli. "Tato vedana-slla Kunda- 
lini-Sakti rudgatd" (fL9) Gorakhnath mhis usual way speaks of this 
KmdalM-Sakti as characterised by five attributes,— viz ,-Pumata, Praubm- 
bats, PrabalatS, ProccalatS, Pratyagmukhota. (LI 14) 

PurnatS means perP^t character. It may also imply infinite possibi- 
- lities of self-mamfestation, self-diversification, self-transformation. She is 
the material cause of the amazingly comphoated phenomenal universe. She 
contains within Herself m a potential form (in a coihd form as il were) the 
entire spatio-temporal order. She is spoken of as the Seed (bfja) of the 
cosmic process, which is the phenomenal uncoiling of this iSakti. Piatlbmi- 
bats imphes that She operates as a sort of mirror, upon which the self- 
luminous spiritual character of §iva is capable of being reflected in an 
infimte variety of forms, material, vital, mental, intellectual. PrabalatS 
means omnipotence, infinite capability, unlimited power for creating 
from within Herself various orders of existences and sustaining and regulat- 
ing them harmoniously and again assimilating them within Herscif. 
ProccalatS implies Her inherent self-transformmg, self-expanding, self 
multiplymg and also self-harmoiusmg and self-umfymg character. She 
is quite free or self-determined m Her internal and external movements and 
She is the controller of the movements of finite and temporal beings bom 
of Her and nourished in her lap. PratyagmukhatS implies that even while 
unfolding Herself m the direction of phenomenal creation or self-diversifica- 
tion and mamtenance and destruction of diversities, Her face is always 
directed towards the Supreme Spint, §m. Who is Her Soul and Lord, Her 
Illuminer and Inspirer, the Sole Being of Her being and becoming, m 
Whom, By Whom and for Wliom, She eternally exists and moves and 
to contribute to Whose infinite delight She plays Her part. As the playful 
Sakti has Her face invariably towards Siva, the Supreme Sprint, all the 
children of Sakti, all Her phenomenal self-manifestations, also have an 
inherent yearning for conscious union with Siva,— all consdously or 



unconsciously move towards blissful union witii Him. His Sakti creates out 
of Herself every individual body as a specialised seat for the self-expression 
and self-enjoyment of .^iva,— &va is, truly speaking, the Soul in every 
individual body as well as of the cosmic body. 



CHAPTER IX 


SELF-MANIFESTATION OF SIVA AS 
COSMIC PURUSHA 


Having thus expounded the gradual self-unfoldment of iSakti within 
the spiritual transcendent nature of Siva, Gorakhnath concludes that in 
this way the Supreme Spiritual Body of Siva is born, in which all the 
qualities of all the five stages of Sakti’s internal self-unfoldment are 
harmomously manifested and organised as it were in His Self-Conscious- 
ness. This Supreme Spintual Body of the Absolute Spirit is called by the 
Siddha-Yogis Para-Pmda “Evam ca Sakti-tattm panca-panca~gmta-yogSl 
Pmapindotpattih.” (LI. 15). Gorakhnath summarises his statement by 
quoting an earher authority. He says, — “Uktam ca,—Nija-Pard-Apara- 
Sukshma-Kundalim asu pancadha, Saktt-tattwa-kramena-uttho jatah Pmdah 
Parah Sivah" — It has been said (by recogmsed enhghtened Maha-Yogis) 
that Siva was born (jata) as it were as Para-Pmda (Supreme Body) 
through the progressive evolution of Sakti-Tattm within His nature in the 
five forms of Ni^a, Para, Apara, Sukshma and Kmdalmi with their 
characteristic attributes. 


It IS to be carefully remembered that though on account of the 
natural limitations of our power of thinbng as well as of our power of 
giving verbal expression to our thoughts we have to descnbe the so-called 
progressive self-unfoldment of the eternally inherent of the Absolute 
Spirit m the language of temporal succession and development; the time- 
factor in our empirical sense does not really exist there in the spiritual 
plane and does not condition the self-unfoldment and self-awakemi^ of 
Sakti m the nature of Siva. Every stage of the self-unfoldment of Sakti 
and Siva’s vdasa (self-enjoyment) m it is eternal. Siva’s birth as Para- 
Pmda IS also not a temporal phenomenon. What is described ^ 
exposition as a succeeding stage does not come mto bemg by superseding 
the preceding stages and destroying their charactenshcs Our intellectual 
conception of the gradualness of the self-unfoldment of Sakti in tn 
nature of Siva is not to be construed. as anythmg more ^ 
mental analysis and reconstruction of the various phases of the sup 
glorious character of the Divme Spiritual Power m 
tom of our empirical knowledge. Siva is in truth eternrfly endowed ^h 
andglonfied by all the phases of self-unfoldment ® 

assimilated m the all-comprehending all-assimilatmg all-enjoymg P 



consciousness of Siva. The attributes of the different stages of Sakfi, as 
described, may from our plane of experience often appear contradictory to 
one another. But Siva’s Consciousness is the meeting-ground of all 
contradictory qualities {Sarva-virodlu-gunasraya) He enjoys nirbikalpa- 
samadhi along with the active waking state. 

The birth of Para-Pmda means the self-manifestation of the Supreme 
Spint as the Supreme Individual {Parama-Purusha) with all His eternal and 
infinite glorious powers and attributes and with full consciousness of all 
these powers and attributes, while retaining the perfect calmness and 
tranquillity of His self-luminous transcendent nature. In the language of 
Yogacarya Patanjali’s Yoga-Sutia, He is perfectly free from any touch of 
KJesa, Kama, Vipaka, and Asaya, but all the same He is Purusha-Vtsesha. 
Klesa, according to Patanjah, means Avidya (Ignorance), Asmita (Egohood), 
Raga (Attachment), Dwesha (Aversion), Abhimvesa (Lust of life or Fear of 
death) Kama means actions which are voluntary and born of desires 
with a view to the attainment of certain desired consequences or the 
realisation of some unrealised ideals. Vipaka means the fruits of such 
actions, which have' to be reaped (enjoyed or suffered) by the performers 
in accordance with the Law of Karma. Asaya means the impressions 
which remain deep-seated in the sub-conscious mind on account of such 
kkia, karma and vipaka and originate new kama, new klesa and new 
vipafefl. These are the general characteristics associated with the conception 
of phenomenal individuahty. 

But the Divme Individual is eternally free from the bondage of such 
characteristics, but is still a Pmusha-Visesha, — a perfectly self-conscious 
Personality. He has absolutely no imperfection m His nature, either in 
respect of existence, or in respect of power, or in respect of knowledge 
and wisdom, or m respect of moral and aesthetic excellence, or in respect 
of spiritual illumination. He is perfectly active and perfectly inactive. He 
perfectly enjoys the bhss of His transcendent nature within Himself, and 
hevertheless there is m Him an urge for His manifesting and enjoying 
Himself in diversities of names and forms in a spatio-temporal cosmic 
order. He is absolutely calm and tranquil, but still He feels within 
Himself a tremendous upheaval, as it were, for creative action, for self- 
diversification. He is absolutely indifferent to the cosmic affairs and is in 
eternal samadhi within Himself, and at the same time He is the Indwellmg 
Spirit m all these affairs, the Inspirer and Regulator of all processes, the 
Soul of the whole phenomenal order. He sees the entire spatio-temporal 
system within Himself and Himself in every part of it, and yet there is 
absolutely no perturbation in the umty of His consciousness. He dwells m 
the phenomenal and the transcendent planes at the same time. 



90 


It may be remarked in this connection that thoush Pataniali’c 
^«/rn isa highly adimrable exposition of the main phLophiil doci 

self-discipline of the Ym. 
Sv ®°"<fption of Kwara (or Siva) does not appear to be 

r X, “““Ption of Siva or the Supreme AwL of 

Gora!Jna«i and the Siddba-Yogi school. Patanjah mostly adopted the 
metaphysical view of the Sankhya school of Kapila, who was uLrsZ 

amonJ fhl Philosopher! 

among the S,ddba-Yog,s. In the Bhagam-Gita Kapila is specially Ln 

tioned as a glorious self-manifestation (P;W,„//) of Godin the commumty 
of Siddhas:- Siddbanam Kapilo Mumh" But Kapila had no place for 
God or Eternal Iswara in his philosophy, as promulgated in the daect 
Ime of his followers. According to his metaphysical reasoning, the 
Ultimate Material Cause of the world-order is one non-spintual self- 
modifying Entity, called MuId~Praknti, with which innumerable maetive 
pure spirits (essentially of the nature of changeless self-luminous conscious- 
ness), called ptirusha, arc somehow eternally associated (by way of arireito 
or indiscrimination], Prakriti and Purushas are eternally of opposite 
characters All orders of phenomenal eustences gradually evolve from 
Prakriti, and purushas, though pure and changeless, are somehow associated 
with them as their souls. All individual bodies, together with all senses, 
minds, egos and intellects, are the. products of the non-spiritual non- 
conscious Prakriti, while the souls are mere witness-consciousnesses But 
the souls are somehow through AvidyS falsely identified with psycho- 
physical bodies and hence they become apparently subject to sufierings 
They are in course of time blessed with True Knowledge and released from 
this false self-identification with the products of Prakriti and are restored 
to their own essential spiritual character. 


In Kapila’s philosophy no self-enstent self-conscious infimte and 
eternal Absolute Spirit is provable by logical reasoning based on our 
normal experience,— (/swara-r/dd/iefi pramandbhavat),—rsox is it necessary 
to admit the existence of such Absolute Spirit to account for this cosmic 
system. His philosophical system is very strongly argumentative From 
very ancient times many truth-seekers followed his path from the philoso- 
phical view-pomt. M^arshi Fataqjali also mainly adopted his meta- 
physical view, while expoundmg the Yoga-system of disciplme. He 
however seems to have somewhat differed from hun m recogmsmg the 
eternal self-existence of Iswara as the perfectly enhghtened Purusha-Visesha 
He reoogmsed Hun as the Supreme Ideal for all Yogis as well as the 
SiJpreme Source of all spiritual illumination. According to him, perfect 
omniscience is eternally and essentially present m Him, and He is the 
f t fl rnat Guru (Giver of Divine Light) of all truth-seekers of all ages He 
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proclaimed that deep meditation on Uwara was one of the most effective 
means to the speedy attamment of Samadhi and experience of the Ultimate 
Truth But he did not admit Him as the Sole and Supreme Cause of the 
cosmic order,— as the One Who manifests and enjoys Himself as the 
changing plurality of the world 

In agreement with all Siddha-Yogis Patanjali holds that Kwara or 
Siva IS eternally MahS-YogUwara, Maha-JnSniswara, MahS-TyagUwara, 
that all jogfs,y/idnfr and tyagis of all ages look up to Him and contem- 
plate on Him as the Supreme Personahty in Whom the highest ideals of 
yoga, JnSna and Tyaga are eternally and absolutely realised and Who is 
the perpetual fountain of inspiration, hope and strength in their path of 
self-dtsciplme, self-elevation and self-enlightenment. Patanjali m ainta ins 
that He is the Supreme Lord of Prakriti in the sense that He by virtue of 
His perfect Self-knowledge eternally transcends Praknti and Her cosmic 
processes and that Praknti can never bring Him under any sort 6f bond- 
age Patanjali further admits Hts mercy and compassion upon the souls 
{purusitas) under the bondage of Praknti and the power of this 
mercy and compassion in delivermg them from apparent bondage and 
sorrow through the bestowal of true spiritual enlightenment upon them. 
But he does not seem to admit that this Divine Purusha-Viiesha is Master 
of Prahiti mthe sense that He governs the course of Her evolution and 
rules over all the affairs of the world, or in the sense that Prakriti 
depends upon Him for Her existence and self-unfoldment. 


To Patanjali as well as to Kapila, Praknti is a self-existent and 
self-evolving non-spiritual reality and does not depend for Her existence 
and evolution upon Hwara. Gorakhnath and the true Siddha-Yogi school 
fundamentally differ from this view. According to their conception, 
Praknti is one aspect of the inherent Saku of the Supreme Purusha,— 
ft Brahma,— and has no existence apart from the existence 

Evolution of Prakriti is nothing but the self-unfoldment 
system IS m their view the self-manifesta- 
tion of Kwara. He is therefore the Absolute Master of Prakriti in every 
sense. Prakriti is accordingly not a non-spiritual independent reality, but 
essentiaUy a spiritiml reality, being an integral aspect of the nature of the 
Supreme Spint. The plurality of Purushas or individual souls also are 
self-mamfestatKins of the One Non-dual Supreme 
‘s ^““t’ally ^ivam a particular psycho-ph^al 
embodiment. Thus the conception of Kwara as given m YoLiutra 

Gorakhnath and the Siddha-Yogi School. Agam, according to Kapila and 
Patanjali, every purusfia or jeevo (individual spirit), in the state of^ofe^ 
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or Kanalya, becomes perfectly dissociated from Praknti, but retains its 
individuality and exists eternally as pure Cit (pure transcendent Consci- 
ousness), distinct from all other liberated punislm as veil as from 
Isvmra (of Patanjali’s system) j while according to Gorakhnafh and the 
Siddha-yogi school every such liberated purtisha realises its identity with 
litrara or iSira and thus attains Sivahood and experiences Praknti or §aku 
as non-different from itself. 


Gorakhnath and the Siddha-Yogi school have used the term Para- 
Pinda to signify the Supreme Personahty of the Absolute Spirit with His 
araduaily self-unfolding Sakti, the Mother of the phenomenal cosmic 
system The term Pmda means an organised whole, a hving umty of many 
parts, a one consisting of and unifying a plurality In it the whole exists in 
every part, the one pervades and enlivens and harmonises each of the 
plurality of parts, though the constituent parts may have their distinctive 
qualities or charactenstics. Again, all the parts exist in and for the 
whole, the fulfilment of them distinctive charactenstics and the final 
purposes of their existences also lie m the whole The parts may be more 
and more multiplied, they themselves may be organised wholes of still 
smaller parts, they may undergo changes and transformations ; but all 
their self-multiphcations and self-dmsions and self-transformations take 
place within the whole and they all participate m the unity of the life of 
the whole. The parts with all their changes contribute to the hfe-history 
of the whole, and the life-power of the w'hole determines the course o 
the changes of the parts The parts are parts only m relation to the 
whole, and the whole is whole only in relation to the parts. They are 
interrelated. The pnmary point to be noted is that unity pervades th 
diversities 

Gorakhnath seems to attach some special importance to the tem 
Pmda and uses the term very often m various contexts His in en i 
™s to be to emphasise the truth of the umty of m 

p?Ls ofexistence.-from the highest spiritual plane to 
Ll plane He teaches the truth-seekers to carefully observe th^a 
^ncttions of concrete reahbes in all the planes of our knowledge and 
thou^t mvolve the idea of unity of diversities All ^ J 

spherT of our knowledge and thought involve f,J„e 

unifying them as parts or organs of one whole. ^ narts -subtler 
found throu^ deeper analysis to be wholes consisting P ’ ^ of 
and subtler constituents. Accordmgly even m the high 
Spintual Reahty Gorakhnaft pure Plum- 

Vedantists as well as pure Dualism of . , .551 physical 

nZ of Vahu-Padartha-Vadis. On the other baud m the loves 
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plane also he rejects the doctrine of the plurality of unrelated material 
umts^or paramamis integrated and dis-integrated by external causes The 
Non-dual Spirit is to him embodied with His own Sakti, which is non- 
different from Him. The Absolute Reality is therefore neither purely non- 
dual nor purely dual nor plural. He applies this principle everywhere 
The idea appears to be confirmed by our experience of living organisms , — 
from those that are infinitely small (e.g bacilli) to those that are majesti- 
cally great. The whole universe is conceived as one organism, comprising 
countless orders of organisms,— one Samasli Pinda comprising innumer- 
able orders of Vyasit-Pmdas 

The Absolute Spirit conscious of Himself as one infinite and eternal 
self-perfect Individual through the awakening of the Sakti immanent in 
His nature has been called Para-Pmda (Supreme Organism) Gorakhnath 
describes this Para-Pinda of Siva, — the self-conscious spiritual mdividuality 
of the Absolute Spirit,— as consisting of five forms of spintual conscious- 
ness, all shining at the same tune without overshadowing each other in 
His all-comprehensive Divine Self-consciousness. These five forms are, — 

Aparamparam Paramapadam Sunyam Nmnjancm Paramatmeti. 
(S S.P.I. 17). The Maha-Yogi has attempted to make the character of each 
of them intelligible or at least conceivable to ordinary truth-seekers by 
describmg each in terms of psycholo^cal concepts, thou^ he was hunself 
quite conscious of the inadequacy of such descriptions. Aparamparam, he 
says, implies sphuratS-matram. It gives us the idea of one changeless and 
differenceless self-effulgent transcendent consciousness, in which there is no 
trace of even any subtle distmction between the Spirit and His Sakti. This 
refers to the pure consciousness of the Absolute Spirit in relation to His 
Nija-^akti, when Sh^ is completely hidden in His transcendent nature, i.e. 
when the dynamic aspect of the Spirit is wholly unmanifested. In the 
Personal Self-consciousness of Para-Pmda Siva this pure self-less 
consciousness shines as the chief constituent factor. 

Parama-Padam, he says, implies bhavana-matram. This refers to the 
subtle unfoldment of the dynamic aspect of the Spint as Para-Sakti, when 
m the Divine Consciousness there is subtle form of reflection upon Her. 
The Spuit then becomes as it were Witness to His Sakti and by this mere 
act of witnessing (which is truly speaking no act at all) inspires Her with 
a creative urge The Divine Consciousness m this form of a pure disinte- 
rested Witness of His Creative Power, it may be noted, is often meditated 
upon by the Yo^s as the Supreme Ideal {Parama-Pada) to be realised by 
them through their sadhana within their own consciousness, 

Smya, according to Gorakhnath implies Swa-sattamdtram, i.e.- pure 
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self-existence. The Divine Consciousness is here in the form of a pure 
empty background or substratum of His self-vibrating .fain rich with 
infinite potentialities. Tins refers to the stage of the unfoldment of His 
Sakti ns Apora-Sakti, in which Sakti appears to be vibrating for pheno- 
menal self-expression, and Siva appears to hide Himself behind the scene 
altogether and become a Void as it were from the phenomenal view-point, 
though illuminating and enthusing Sakti from within as Her Soul and 
Lord. Many Yogis meditate on and worship Siva, the Absolute Spint, as 
Stmya, in order to be absolutely liberated from the sense of Me and 
Mine. They seem to practise svhat may be called sclf-annihilation for the 
purpose of the attainment of absolute liberation from all kinds of bondage 
and sorrow. 


Nirmijaiia is explained by Gorakhnath as Swa-sakshatkara-matram,— 
i.e. the Absolute Spirit experiencing Himself as pure /,— as the true Self, 
distinguished from and transcending His own ^akti He is in this form 
of Hts consciousness conscious of Himself as the Seer (Sakshi) of His own 
self-evolving Power. His self-consciousness involves a duality within His 
non-dual nature, -some sort of Dwmta-odwmta relation5hip,-the con- 
sciousness of a subtle distinction between* Himself as the eternally- chan^- 
less witnessing Spirit and Himself as the eternally self-evolvmg SoWi He 
feels within Himself the pulsations of His dynamic nature and at the 
same time feels Himself as absolutely unmoved and untouched Md 
unaffected by these pulsations This refers to the 
dynamic character as Suksbma-Saku, in which the frtlm 

I-nessinthc transcendent nature of the Absolute Spirit ® ^ 

feature. This form of consciousness represents the realisation of perfec ^ 
pure /-conscioirmesr transcending all kinds of limitations 
Ld bondages Many Yogis meditate on the Supreme Spirit « 
with a view to the realisation of this perfectly pure and free and blissfu 
I-consciousness within themselves. 

Thefifth.form of the all-comprelicnsive consciousness “iva K the 
consciousness of Himself as Paramatma, meaning the Un‘ve«al ^ i, th 
S and Lord of the Divine Mother of the universe, 

He feels Himself as possessed of infinite power, infini e wea , 
goodness, infinite beauty, infinite all these 

He feels within Himself an impulse ^ 

through His unique Saknm an Is ZalnaJ the Abso- 

acosmic system of time and space and r^atm y A^ 

lute Spirit is conscious of Himself W’* ^ richness of His self- 

Sointual Personality, eternally enjoying the infinite 

eSt nature im H.s transcendent self-consciousness as well as 

phenomenal self-manifestations, 
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Gorakhnath describes the character of each of these forms of Divme 
Consciousness according to his usual practice by means of enumerating 
five guilds and then concludes that the character of Siva as Pord'^Piudci is 
a perfect harmony of all the twenty-five gums of all of them. Within the 
Self-consciousness of Para-Pinda ail forms and all stages of consciousness 
are most wonderfully harmonised and unified. He is the Supreme Divinity 
comprising all DiviniUes. With the self-unfoldment of His Sakti His self- 
conscious Personahty is gloiified. 

This Para-Pmda is also called by the Siddha-Yogts Anadi-Pinda as 
well as Adi-Pmda, meaning that this Divine Individuality is without any 
begmnmg or origination, without any Cause or Higher Source of existence, 
and that this is the Adt or the Supreme Source of all other pindas or 
individuahsed existences 

This Anadi-Pinda or the Uncreated and All-creating Divine Personali- 
ty IS further explained as unfolding Himself into five glorious self-revela- 
tions, VIZ., Paramamnda, Prabodba, Cid-udaya, Prakasa and Soham-bhava. 
PardmSnanda implies that there is an upheaval of emotional delight in His 
tranquil nature This is characterised by Spanda (some sort of agitation 
in the consciousness), Hmsha (some thrilling sensation), Uisafta (some 
sort of enthusiasm in the being), and at the same time Nisbpanda (perfect 
calmness) and Nitya-sukhatwam (unemotional enjoyment of eternal bliss 
within). Thus a great wave of emotional ananda seems to activate His 
nature without disturbing the mner current of tranquil self-enjoyment, 
which IS the essential character of His self-consciousness. 

Prabodba imphes that there is as it were a new phenomenal awaken- 
ment in His transcendent self-conscious nature He is as it were newly 
awakened from a state of deep sleep, which is truly speaking a state of 
Samadhi. The hght of His self-illumined consciousness now falls upon 
and illummates all the aspects of His glorious nature seekmg for phenome- 
nal self-expression This is explained as characterised by such attributes, as, 
Udaya (the rismg of the consciousness above the horizon of the perfectly 
tranquil non-differentiated state), VHasa (some sort of upheaval in the 
essentially tranquil nature for objective self-manifestation), Avabhasa 
(experience of the spiritual contents of His ovra nature as objective reali- 
ties), Vikasa (experience of the self-evolution of His Sakti), and Prabha 
(shedding lustre upon all the aspects of His all-pervading existence.) 

By Cid-udaya Gorakhnath means the self-manifestation of the 
Transcendent Consciousness as the self-knowing and all-knowing, self- 
reflecting and all-reflecting, self-determimng and all-determmmg. Conscious 
Subject. He characterises this aspect of the Divme Personality by such 
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attributes, as, Sadbhava (the Spirit’s clear knowledge of Himself as the 
sole Reality), VicaraKHis reflection upon Himself as the Source 'and Centre 
of all possible phenomenal realities), Kaitntwa (His consciousness of Him- 
self as the Source of 5all possible actions), Jnatntwa (His consciousness of 
Hunself as the Knower of objects), and SmtanUatwa (His consciousness 
of Himself as perfectly free or governed by his own Laws) 

By Prakasa Gorakhnath emphasises that m spite of the appearance 
of the various forms of upheavals m the self-conscious nature of the 
Divine Personality on account of the urge of His dynamic character {Sakli), 
He is inwardly untouched and unmoved by them, and His transcendent 
consciousness always dwells in the supra-phenomenal plane amidst all 
kmds of phenomenal self-manifestations Prakasa is explained as charact- 
erised by Nirbikaratwa (freedom from all kinds of changes), Nishkalafm 
(freedom from any sense of partition within Himself), Nirvikalpatwa (free- 
dom from any sense of doubt or uncertainty m knowledge), SamotS 
(perfect harmony, calmness and unity m His consciousness), and Vihanti 
(perfect rest) Thus while on the one hand the dynamic aspect of the 
Divme Personality is developing and becommg more and more conspicu- 
ous, the transcendent aspect of His Consciousness is on the other hand 
wholly undisturbed and unshadowed 


Lastly Gorakhnath mentions the unfoldment of So-hambhSva (He-I- 
am-ness) m the self-consciousness of the Anadi-Pmda He explains it as 
consistmg m the followmg attributes —AbamtS, Akhand-ais)varyo, SwStmati, 
ViiwSnabhava-sdmarthya and Sarvajnatwa Ahamta means all-comFe- 
hendmg Egohood The whole cosmic order is ideally mamfested in ras 
consciousness and becomes objectively an mtegral part of His Self. His 
Eeo is expanded as it were into all and the mherent richness of as natme 
becomes objectified within His self-consciousness " Hence he feels within 
Hims elf akhanda adwarya, i e undivided and unlimited power and pros- 
penty The whole universe which is manifested to 
being His own self-expression, He feels absolute sovereignty {Iswa ) 
over It. Then, Swaimata imphes that he feels all His aismya a 
different from Himself His consciousness of the 
shadows the consciousness that He is Himself the universe^ ^ ti » 
soiousness {Smtwanubkava) appears to be evolved mto 
the consciousness of the entire spatio-temporal order, ^ Thus 

Zl to Its essential unity of undivided 
space and time, plurality and change, diversity and relati y, 
iLenably associated with His 

His self-consciousness. His Self pervades them and transcendent 

and thus plays as one and manifold, changeless and changing, 
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and phenomenal, at the same time without any disharmony. In lIis Own 
Self-Knowledge He becomes All-Knowing, Omniscient, Sarvajfia. He 
knows all within Himself and Himself in all. In this way the Mahayogi 
traces the self-unfoldment of the Supreme Spirit (with His Sakti immanent 
m Him) into a Universal Soul with an ideal Cosmic Body, which he 
gives the glorious name of Adya-Pmda (S.S.P.I. 25-30). 


Thus it IS conceived that on account of the internal urge of the 
Divine Sakti foi phenomenal self-expression and self-enjoyment there 
IS some sort of awakening and activation and development (which is often 
described as Tnpas m the Vedas, c g. i ilain ca satyam cab/udd/iat tapasah 
adliyajdyata) m the transcendent nature of the Absolute Spirit (Brahma or 
§iva or by whatever name the Transcendent Spirit may be designated), and 
He reveals Himself as a magnificently glorified self-conscious self-active 
omnipotent omniscient and playful Divine Personality embodied with an 
ideal universe This ideal universe is the phenomenal mamfestation of the 
eternal and infinite glories involved and unified m the transcendent nature 
of the Spirit. His awakened self-consciousness means the consciousness of 
Himself as possessed of all the glories and tlie cosmic body. 


This conception of Idya-Pmda of the Siddha-Yogi school appears to 
correspond to the conception of Hnanya-Gaibha of the Veda. It is procla- 
imed in the Rig-Veda, — "Hiranyagarbbah samavartata agie, bhutasya jStah 
Patir eka Sslt.” It means that the Divine Personality with the entire cosmic 
order in an ideal form in His womb manifested Himself first of all and He 
became by nature the sole Lord of all existences (which would gradual! 
evolve out of His bemg m the spatio-temporal system). It is also said,-^ 
“Sa vai hriri prathamah, Sa vai Puiusha iiccyaie ” This means that He is 
the First Embodied Bemg, and He is called the Person (i.e. the Divine 
Personality) He is spoken of as Sagma-Brahma and often as Karya- 
Brahma m the Vedanta philosophy 


Most of the schools of thought, which conceive the Ultimate Realit 
as one differenceless changeless attributeless impersonal Transcendent 
Spirit, appear to find themselves under the rational and spiritual neoessitv 
^ self-conscious, perfectly self-illumined, gloriously 

^d excellently qualified, ommscient and omnipotent Divine Personality, a 

tneetmg-ground between the 
u^anKendent and the phenomenal planes of existence and thought, between 
ae Absolute Spirit above time and space and relativity and His diversifiec 
and changing phenomenal self-manifestation in the domain of time anc 

ESSaS irrt® the Infinite and the 

finite, the Changeless and the changing, the Eternal and the temporal, there 
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Infinite and Changeless and is also conscious of the nossihilX?^ 1 f 
TOneties of finite and changing existences within and as part Md pZel'ol' 
His all-pervading and all-comprehending existence, Who experiences Him 
self as manifested in ail orders and forms of phenomenal eStences aS at 
the same time contmuously experiences Himself as the Soul and Lord of 
them all and also as one absolutely disinterested tiansoendent Witness- 
Consciousness. The Divine Personality dwells inwardly m the transcendent 
plane and outwardly m the phenomenal plane and there is a vionderful 
harmony of the two planes m His self-conscious nature. The Yogis conceive 
this Divine Person as eternal Maha Yogimara and as the perfect embodi- 
ment of the Yogic Ideal which they all seek for reahsmg He is to them 
Adi-Natha, Adt-Guru, Adt-Siddha The phenomenal and the transcendent 
planes of expenence are eternally harmonised m the spiritual self-reahsa- 
tion of this perfectly enlightened MaliS-Yogi He experiences himself in all 
existences of the universe, expenences the universe within himself, and also 
transcends the universe as Pure Consciousness He enjoys absolutely bliss- 
ful changeless existence within and also enjoys the manifold self-expressions 
of the Spirit in the cosmic order. This is Idya-Pmda or Cosmic Purusha of 
the Sxddha-yogt Sampradaya 


The process of creation of the cosmic system is, according to Ibe 
Siddha-Yogi school, the progressive descent of the Transcendent Divine 
Consciousness into more and more manifested and difierentiated self- 
expressions of His Dynamic Nature. This may on the one hand be viewed 
as the gradual self-veihng, self-Umitmg, self-conditionmg, self-finitising and 
self-despiritualising of the eternal, infinite, absolute, impersonal, self- 
lummous transcendent character of the Supreme Spirit ; and on the other 
hand it may be viewed as the progressive self-expandmg, self-diversifying, 
self-magnifying, self-glorifymg and self-delighting of the Spirit through the 
phenomenal self-unfolding of the Unique Power eternally innate in and 
identified with His Transcendent Nature. It may be imagined as One Infinite 
Light projecting out of itself shades of various characters, which, while 
offering resistance to it, add to its brilliance and exhibit it in various 
colours ; or as One Infinite Ocean oreatmg big and small waves upon its 
bosom, which while disturbing its calmness and tranquillity greatly magnify 
its grandeur and magnificence Infinite and Undifferentiated Self-perfect 
Knowledge without any process and subject-object distmction m it divides 
itself mto numberless subjects in different planes of experience and thought 
and numberless objects of various forms and characters appearing to them 
m various relations, and thereby manifests and enjoys in all possible details 
in the phenomenal order the Absolute Truth that shines undivided in its 
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transcendent state. Infinite Impersonal Bliss multiplies itself into diverse 
kinds of enjoyers and ciijoyablcs and realises itself through numerous orders 
of finite enjoyments m diflTerent planes of experience in the beginningless 
and endless time and space. Thus the Transcendent seems to take delight as 
it were in manifesting Himself as the Phenomenal This is the root of 
creation,— the cosmic self-expression of the Spirit. 

The Divine Existence, the Divine Knowledge, the Divine Power, the 
Divine Bliss, the Divine Beauty, the Divine Magnificence, the Divine Love 
and Magnanimity,— all these are perfectly unified in the transcendent 
impersonal Divine Nature, and they are phenomenally manifested in diverse 
forms and under different conditions and limitations in the cosmic system. 
The Divine Spirit, as the Ground, Support, Soul, Lord, Witness and Illu- 
miner of them all, assumes in relation to them various kinds of glorifying 
epithets and enjoys Himself in them The Spirit, Who is transcendentally 
one difierenceless attributeless self-luminous Being, is in His phenomenal 
self-manifestation the Omnipotent Omniscient Magnificent Perfect Personal 
God The Sakti unfolded becomes His manifested Body, and the more is 
the Power diversified, the more magnificent does the Divine Body appear to 
be. As the one ali-illumining Soul of the cosmic body, Siva pervades the 
entire universe and enjoys Hunself in it. 



CHAPTER X 

EVOLUTION OF THE COSMIC BODY OF SIVA 

Having given a bnlhant account of the nature of Adya-Pmda m the 
ideal supra-physical plane, Mahayogi Gorakhnath proceeds to the exoosi 
Hon of the evolution of the physical world system from The natum E 

hS"?' r Cosmic Piirusha, evolves from withm 

Himself, hrough the further unfoldmcnt of His ^akti, a physical cosmic 
body, extending in space and changing in time, and makes it an integral 
part and parcel of His all-comprehending and all-cnjoying Self-Conscious- 
ness The universe, which was ideally real in the nature olldya.Pmda 
becomes physically and objectively real as the Cosmic Body of Siva, and 
this Body is designated by Gorakhnath as Maha-Sakara-Pmda Siva Him- 
self reveals and enjoys Himself as this Maha-Sakara-Pmda, this magm- 
ficent world-organism, this splendid spatio-temporal order, this physical 
universe full of apparently bewildering complications and catastrophic 
changes It is one of the forms of self-mamfestation of the Maha-Saku 
of Siva Siva with His infinite and eternal Maha-Sakti is immanent in 
all the diversities of this physical order, is regulating and harmonising all 
its phenomena, and is manifesting and enjoying the glories of His 
transcendent nature in and through vanous kinds of limitations and 
comphoations pertaining to this physical orgamsm subject to temporal and 
spatial conditions 


An enlightened Yogi sees the delightful self-expression of Malia- 
Sakti-Vdasl Siva in all the vanegated affairs of this physical umverse. He 
sees and loves this world as the Divine Body, that can be actually 
perceived with the physical senses, that offers opportunities for the appre- 
ciation and enjoyment of the beauties and sublimities and excellences of 
the Divine nature in particulansed forms and for practical participation in 
the Divine play through the loving performance of good works in His 
world for His sake m a desireless sportive spirit The Yogi feels that he 
lives and moves and has his being in the Divine Body, that he is never 
ahenated from Him, that in the waking or dreaming or sleeping state he 
never loses direct contact with Him All phenomena of the world, all 
orders of existences, all pleasant and unpleasant circumstances, appear to 
be sacred to him, because they pertain to the Divine Body, because they 
all form parts of the playful self-expressions of Siva-Sakti. The conception 
of the physical umverse as the Cosmic Body of Siva is a most magnificent 
idea of the philosophy of Siddha-Yogis 
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Gorakhnath traces the evolution of this MahS-Sakara-Pinda thus' — 


Adyan Mahakaso, MahSkasan MahBvayuli, Mahavayor Mahafejo, 
MahStejaso Mahasali'am MahasalUan Mahaprithwi 

{S.S.P.1. 31). 

From Adya-Pinda evolves MahS-Akaia (Great Ether), from Mahd- 
AkaSa evolves Maha-Vayu (Great Air), from Maha Vayu MahS-Tejels 
(Great Fire), from Afaha-Tejas Malta Salih (Great Water), from Maha- 
Salila MahS-PrUhwi (Great Earth). The English equivalents given here in 
pursuance of common practice are of course inaccurate 


It has been previously shown that the entire cosmic system is in a 
subtle or ideal form revealed in the perfectly self-conscious nature of §iva 
as Kdya-Pinda or First Cosmic Personality Now through a further 
process of the self-unfoldment of His Saktt, this cosmic system is mani- 
fested in grosser and grosser physical forms and endows Adya-Pinda with 
a great physical embodiment infinite in space and ever-contmuous in time. 
In agreement with all the important systems of Indian philosophy 
Gorakhnath and the Siddha- Yogis conceive this physical universe as 
constituted of five Great Elements which are called Mah&Shutas (other- 
wise called Mah& tattms), namely, Akasa, Vayu, Tejas (Agm), Sahla (or 
Ap otJah), aad Pi tthwi (or Ktlnti). The physical universe, including all 
suns and stars and nebulae, all kinds of material tilings, all forms of 
physical bodies of all species of living and conscious beings, is a most 
wonderful organisation of these five Great Elements. 


Akasa is the finest and subtlest of these physical elements and 
evolves directly from the dynaimc psycho-spiritual Cosmic Body of 
Siva, called Adya-Pinda. Vayu has a grosser and more complex 
nature and it evolves from Akasa. Tejas is endowed with a still more 
gross and complex character and it evolves from Vayu. Salih is still 
josser and more complex than Tejas and is conceived as evolving out of 

rfah'thfo 7 ® hence most physical 

of all the great elements and is conceived as evolving o\st of Salih Akasa 

srt. S'" -ions Tm 

^ together with Akoh, Vdyu, and Te/as 

inwardly pervades and enlivens and 
harmonises and organises them all and constitutes out of them 

(^Af'fapdrf/iivajflga/) with all apparently morgamc 
S physical bodies within it. tL SIi 

r^al ell constituted 5 five 
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In Ins usual manner Gorakhnath desonbes each of these five 
Mahahhiilas or five physical Maha-tattwas (as he also designates them) as 
possessed of five attributes (gtma) 


Avttkasah acchiiirant aspriiatwam mlarainatwam iabdaiwom iti panca- 
gunali akS.sah 


(S.SP.I 32) 


Avnkiiia means vacuum or emptiness or penetrability. Though it 
occupies all space, it lias room for all giosser realities evolving and exist- 
ing and freely moving within it and playing their parts without any 
resistance in its bosom. It is a non-rcsislmg reality. When all other 
physical realities disappear from any portion of space, Akasa remains 
there, and when other visible or tangible things are perceived to occupy 
any portion of space, there also AkSia is present The second attribute 
IS accbnlra, which means gaplessness or perfect continuity. It is not 
divisible into distinct parts, it cannot be cut into pieces It is all- 
pcrvading. Wiatcver contents may evolve within it, m whatever other 
physical forms the Divine Energy may manifest Herself within its bosom, 
it pervades all of them and its continuity is never broken The third 
attribute is asprisaiMO, which means untouchabiUty It has no 
properties Tliougli it is the container of all other physical realihes which 
evolve from and within it, it is not touched by them, it is unaffected by 
the changes which take place in them Though permeating all t mgs, 
solid, liquid and gaseous, heat, light, electricity and magnetism, etc. n 
remains behind them and is not physically touched by theim The o 
attribute is described as mla-varnatm, which hterally means blue-co o - 
ness We ordinarily speak of the blue sky (nila-Skm But truly n 
means colourlessness Akasa has really no visible 7° . 

particularised appearances of light, and light evolves from " 

not show Akasa in any particular colour Akasa always re 
background of, but never becomes an object of ocular perception 

The fifth attribute of Akasa is mentioned as 

sound). In all Indian systems of philosophy (sound is 

the essential quality (gww) of Akasa This f It does 

particularised form of sound, but the , mdian 

not imply that Akasa is audible or has any auditory P ^ (g^sof 
systems m general, and ygikkan 

tJe evolution of Sound, viz. Pa, a, is audible 

Of these Vmkhan is the grossest form of sound, and j,y 

to the sense of hearing. Madhya, „a. 
subtler and subtler forms of Sound Sutler for 
perceptible to the normal sense of hearing until 
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manifested in the grossest forms tlirough particular physical processes. 
Sound in the subtlest form, as one unproduced unbroken continuous 
MaM-NMa, the origin of all particularised sounds, pertains to the 
essential nature of Akaia, and it has the potentiality of producing or 
appearing as the grosser forms of sound in relation to the other grosser 
elements There will be occasions to discuss this topic in other contexts. 

Pure Mahakasa, infinite m space, without any grosser physical 
contents, without any sensible characteristics, without any waves or move- 
ments perfectly calm and tranquil, may be called the Etheiial Body 
[Vyoma-Pinda) of Siva-Sakti This is the first self-manifestation of Siva- 
Sakti in the spatio-temporal cosmic order From this Body evolves Maha- 
Vayu, which represents the second stage of Siva-Sakti’s physical self-mani- 
festation in this cosmic ordei, MahS-Vayu also is desciibed in terms of 
five attributes 

Sancarah sancalanam spaisaiiam soshanam dhiinira-rat natwam ttipanca- 
guno Maha-Vayuh. (S.S P.I. 33). 

The first primary quality of Vayu is sancaia or motion This not only 
implies passmg from one portion of space to another, but all forms of 
agitation and vibration and wave and upheaval. When motion appears on 
the perfectly calm and tranquil bosom of Mahakasa, it indicates a new 
development, the birth of a new physical element, and this element is 
called Maha-Vayu. It has not only the quality of movement, but also the 
quality of causing movement (sancalana). It is endowed with the property 
of acting as a force for causmg movement in apparently inert bodies. All 
movements, all waves and upheavals, all physical and chemical and elec- 
trical and biological changes, all integrations and disintegrations of 
matter, which we experience m nature, are explained m Yoga-Sastras as 
well as m other Indian systems as originating from the operation of this 
great active element, Maha-Vayu, which evolves from and within 
Mahttk&sa. 

It IS quite obvious that the great Indian thinkers do not use the' term 
Vmu m this context m the sense of ordinary air or wind, which is a com- 
posite thing,— a pancabhoutika paddrtha in Indian terminology,— and in 
which Vayu, the Mahabhuta, of course plays its game and is one of the 
primary constituents 

The third quality mentioned is Sparsa, which means that it is percepti- 
ble to the sense of touch or that it stimulates the sense of touch. This 
tactual property of Maha-Vayu does not of course imply that this original 
element is by itself capable of being touched by our gross sense of touch. 



Oul special senses are endowed with the capacity of perceiving only 
particular properties of paiticular gross material objects, which are the 
specialised manifestations of the combination or organisation of all the 
five original elements [bhulas ovtattwas). No one of the original elements 
IS directly perceptible to them But each of these original elements has 
special reference to particular primary senses Vayu has special reference 
to the sense of touch, and our tactual sensations are regarded as concerned 
with the particularised mamfestations of Vayu in the composite bodies 
According to many schools,— especially those which conceive the ultimate 
physical elements in terms of rudimentary sensuous experiences,— i^/mria- 
guna is the most primary attribute of Vayu 


The fourth quality of Vayu is Sosham, which means absorption of 
the particles or qualities of other grosser elements evolved from it,— such 
as Agm, Sahia and Pntbwi, — into itself Thus it absorbs the heat of 
Agiii, the coldness of Sahia, the scent of Pntinvl, etc , into its nature 
wthout destroying or dissolving them, and becomes thereby endowed mth 
those qualities. Otherwise Vayu by itself has neither any heat nor any 
coldness nor any odour The fifth quality is described as Dlmmra- 
varnatwa, which literally means smoke-coloured*ness It is to be noted that 
like Akdia Vayu also is not an object of ocular perception,— it has no 
visible colour But perhaps in some special sense Mahayogi Gorakbnath 
has mentioned nfla-variullwa and dhumra-wrnatm as gums of Akasa and 
Vayu respectively He might have had in his mind the idea that what- 
ever IS sSkara {possessed of form), i e. whatever is of the nature of a 
physical substance, must have some sort of colour, whether visible or 
invisible to our gross sense of sight Since Akasa and Vayu are the first 
two piimary constituents of the Maha-sakara-pmda, i e the objective 
physical universe, they ought to be conceived of as possessing certain 
rupa or vama or colours, though not yet manifested m such gross physi- 
cal forms as to be objects of gross ocular experience. Grosser visihie 
colours are supposed to evolve out of those subtle invisib e co o 
On account of the imperfection of verbal expression, those invisi 
ble colours have to be described m terms conveymg senses ot gras 
visible oolouis. It is to be remembered that these two subtl P S' 
elements, Akaia and Vayu, represent the first two stages o 
unfoldment of the Divme Energy m objective physical fom , 
even light and heat and sound, as we normally 7®"““ f ^ 

speak of the suns and stars and planets and the^vano^ 

orders of material things andlivmg ®"Sanisms,-have not ^ 
MahSkaia, pervading the entire space, ™thout “y par J 
tents,without any motion or agitation ottransformatran. hasb^n 
as the meiial Cosmic Body of Siva Yogis often concentrate 
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upon this infinite tranquil MahSkSsa-Rupa of Siva-Sakti and merge their 
individuality m It. When Motion is evolved. Force is manifested, Changes 
appear, in this Ethenal Cosmic Body, §iva-§akti is revealed with an 
ignite Aerial Body, — Maha-Vayu-Riqia. MahS-VS}u (of course ensouled 
with Siva-Sakti) is conceived as the source of all forces of nature. The 
vital forces operatmg within our physical bodies are also conceived as 
expressions of Maha-VSyu, and they are designated Prana-Vdyu. Vayti 
is the principal dynamic element m the cosmic system. V&yu appears to 
be surcharged with hfe-power, which energises all other elements. 

From Maha-VSyu evolves MahS-TeJas in the Cosmic Body of Sha- 
Sakti Maha-Tejas also is described as possessing five essential attributes, 
viz,, Dahakatwa, Pacakatwa, Ushnatwa, Prakasatwa, and Rakta-vamatwa. 
DahakatHa means the quality of burning or combustion, which tends to 
destroy the cohesion among the constituents of grosser material bodies 
and to reduce them into their ingredient elements. Pacakatwa means the 
quality of assimilation or transformation of material things, so as to bring 
out apparently new characteristics in them. It is through the operation 
of Tejas or Agni in the hving bodies that they digest their food and 
convert the material objects they consume into live tissues and vital 
forces. It is Tejas or Agnt present in living plants that brings about trans- 
formations in the colours, tastes, etc , of leaves and flowers and fruits 
and so on. Tejas applied to clay vessels changes their colours. All such 
facts are’ cited as illustrations of Pacakaiwa-guna of Agni. Ushnatwa 
means heat and Prakasatwa means light. These are the two fundamental 
attributes of Tejas, just as Sancara and Sancalana (motion and causing 
motion) are the fundamental attributes of VS) u, from which Tejas 
evolves. 


Like Mahakasa and Maha-VSyu, Maha-Tejas also is all-pervading. 
Suns and stars and blazing fires are special manifestations of Maha-Tejas, 
and so also are the lightning sparks. Movements in them are the expres- 
sions of Maha-VSyu Heat, hght, burning, transforming, etc., which are 
phenomenal expressions of Maha-Tejas, are all evolved from motion or 
vibration, which is the chief characteristic of Maha-VSyu. They are all 
inanifested in the bosom of Mahakasa. Sound, which in its subtlest form 
of calm and tranquil MahS-Nada, is characteristic of MahSkasa, is also 
manifested m grosser and grosser forms throu^the operations ofMaha- 
Vayu and Maha-Tejas. MahS-Tejas is further described as possessing 
Rakta-Varna, which means red colour. This of course is not intended to 
S itemliy understood on the basis of our normal sense-experience. 
Maha-Tejas hy itself has no particular visible colour. All colours evolve 
rom It. and even the sense of vision evolves from it. But in Indian 
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sjstems of thought m^^sible realitiK also are often described as possessing 
particular colours. Thus Sankhya-darsan describes Satfwa, itefar and Tomas 
as characterised by wMte, redand black colours respectively, ^ratisays 
that red colour pertains to Tejas, sshite pertains to Ap or Salila, and 
black to Friihn or Arnia. Generally speaking, the fiv’e primary colours of 
our common visual experience are conceived as pert^g to the nature of 
the five ultimate phi sical realities,— Panca MaAa-Pfarfar,— in subtle forms, 
from which the gross forms are evolved. All-pervading MahS-Tgas is the 
Jyotir-maya or Tgomaja-Riqia {Fiery Body) oi Sira-^akti and is msditaM 
upon as sudi by Yogis. 

From Maha-Tejas evolves MahS-SalVa in the Cosmic Body of Siva. 
The five gur.as of MahS-Salila are described as Pravaha, Apydyana. Drara, 
Rasa, and Saeta-ramaMa. Praraka means current or continuous flow. 
4pjdyaua means fertilizing or fecundating qnali^'. Drara means fluidi^. 
Rasa means palatableness, SKeta-samatvfi means white-coloured-nKS. 
Maha-Tejas appears to te conceived as cooling down partially into the form 
of Maha-SalVa endowed with softer qualities in the process of evolution in 
the cosmic phjsical embodiment of Sira-Sdkti, so as to make it snitab'e for 
the growth of various orders of finite individual living bodies [Viosti-Pindas) 
within it MakS-Saliia should not of course be confused with the gross 
water of our common expsdencsMahS-Salda is the cool soothing Droia- 
Rupa (Hmd Body) of Sira-Sakii. 

Last of all in this process of the self-manifestation of Swa-Sakti as a 
cosmic organism, evolves Maha Prithm out of MakdSalUa. MahS-Prithm 
is endowed with fiv'egwias; Sthidata, NcmaMrata, Kathinya, Gandha 
and PSa-TomatKa. Sthulata means grossness. This is the grossest and most 
condensed form of phyrical self-mmtifestation of Stra-lSakti, the other four 
being coinparatively subtler tiiau this. Nanakarata means multiformity, — 
the quality of assuming various shapes and sizes. Za/A&jjameanssohdily 
Gandtja means odour, — the quality of bring an object of the sense of smdl. 
Pita-Vamatwa mrans yellow-coloured-ness. These are regarded as the 
spedal characteristics of this grossest of the five rdtimate constituents of tiie 
physical nniverse, whirii is conceived as the Mahd SSkSra-Pinda of ^irc- 
This is the Sthda-Mvrti of Sisa-Sakti. 

Since all these iWcfta-Pfaaas Twhicb are also called MahS-Tattvas) 
evolve from the dynamic nature of the super-phyrical Adya-Pinda 
Sdkti and are organically united for constituting the Cosmic Ehj’sical Bodj 
of Sira-Sakii, the quafitiK of each interpenetrate all in various ways and 
tins phenomenal material universe a bewilderingly complex^ ^ 
neverSieless a wondeifnlly harmonised system. Gorakhnath describes 
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Maha-SSkara-Pinda as characterised by the above-mentioned twenty-five 
gtatas of the five constituent elements. Embodied with the Maha-Sakara- 
pj/irfa,— this phenomenal cosmic order,— with His unique Sakti comes 
down to the gross sensible physical plane and reveals Himself as the 
Supreme Omnipotent Omniscient Omnipresent Active Deity manifested m 
various forms and freely and delightfully playing various cosmic games in 
the spatio-temporal system. iim-Sakti is everywhere in this world and 
immanent m every part of it as well as m the whole. 


There is a general agreement among all the systems of Indian philoso- 
phical thought with regard to the conception of Jkasa, Vayu, Tejas (or 
<4gni)> Sabla (or Jala or Ap), and Pnihwi (or Bhumi or Kskiti), as the five 
ultimate material elements (panca MahS-Bhutas), of which the physical 
universe is constituted. The basic reason for this conception is dso the 
same. It is a universally recognised fact that our sense-experience is the 
sole evidence to us for the existence of the objective physical world in space 
and time and the pnmaty source of our knowledge of the nature of this 
world. We are endowed with five special senses of knowledge [panca Jnanen- 
driya),—v\z., the sense of hearing, the sense of touch, the sense of si^t, the 
sense of taste, and the sense of sm.d\[iravana-indriya, sparia indriya, 
dariana-indrtya, rasana-mdriya and ghrana-indriya). These Indnyas (special 
powers of perception) have special organs in the physical body, through 
which they operate and form contact with particular classes of objects in 
the external world. Sabda (sound), Sparsa (touch), Bupa (colour), Rasa 
(taste), and Gandba (odour) are respectively the special objects of percep- 
non of these special senses. We are so constituted that we in our normal 
life naturally perceive and conceive this world in terms of these sensible 
properUes of the objects of our experience, viz., Sabda, Sparia, Rupa, Rasa 
and Gandha. Hence it is concluded that this objective physical world must 
ultimately be constituted of five subtle physical elements, which are 
endowed with these five primary sensible properties as their essential 
mractenstics Thus, Akaiah conceived as essentially characterised by 
Sabda-guna, Vayu by Sparsa-guna, Tejas by Rupa-guna. Sahla or Ap by 
B^-guna. and Prithvn by Gandha-guna. Among these ultimate physical re- 
alities constituting the sensible world, each succeeding one is regarded as 
TOmpwatively grosser and more complex in nature than the preceding one. 
^usFuyu IS conceived as endowed mih Sabda-guna oi Akaia along with 
ite own Sparsa-guna Sabda and Sparia enter into Tejas and co-exist with 

.Rwpninitsnamre. Accordingly, 5aWa possesses Sparsa, iJupu and 

Sasa, and Pnthwi is characterised by all the five ultimate sensible properti- 
cs,-Sabda, Sparsa. Rupa, Rasa, and Gandha. Some sort of evolution 
among these ultimate constituents of physical nature is also generally 
recognised. Sometimes the process is descnbed as the process of Pawtfco- 



rana, by which the character of each of the five partially enters into all of 
them. Besides the generally recognised essential sensible qualities, Goral*. 
nath mentions, as it has been already shown, several other characteristics 
of each of them. He seems to attach more primary importance to such 
attributes, as vacuity of Xkasa^ Motion of Vayu. Heat of rejars, Fividity of 
Saliia and Solidity of Priihwt 


While there is a general agreement among the Indian philosophical 
schools about the Panca-Mahabhutas being the ultimate material constitu- 
ents (jada upadSm) of the physical world, there are fundamental differences 
among them with regard to the question of the origin of this wonderfully 
harmonious cosmic system (with various orders of living and conscious 
beings within it) out of them. There are materialist schools (e g Lokayata 
or CarvSka) which stubbornly maintain that they are the ultimate realities 
out of which this cosmic system with all its law and order and all its living 
and conscious and rational beings has gradually come into existence m 
course of time through various processes of integration and disintegration 
by nature (swahhdva) or by chance {Tadnccha or myati) and into which all 
the bodies, whether mammate or animate, unconscious or conscious,— 
are dissolved m course of time. They hold that Caitanya (spirit or cons- 
ciousness) IS nothing but a quality or attribute of certain classes of organ- 
ised matenal bodies constituted of the five,— (according to some, four, 
leaving out AkaSa as no physical reality),— matenal elements and never 
exists apart from and independently of these gross material bodies It is 
needless to say that they feel no rational or spiritual necessi^ for 
admitting the existence of God or Supreme Spirit to explam this Cosmic 
Order. 


There are strongly argumentative schools (such as Nyaya and Ymk- 
shika) which bke the former maintain that these Panca-MaMbhvtas ate 
mtya dravya (eternal substances) eternally existing by themselves in inert 
atomic {paramdnu] forms, but unlike the former hold that these ulumate 
matenal elements being essentially mert cannot by themselves move anil 
combine togedier and arrange and organise themselves in a planned manner 
so as to produce such a wonderful cosmic system and that they bemg j 
can never origmate Cmtanya (consciousness) through any kind of orgams - 
tion m themselves. Atma (Spint) and Manas (instrument of empmMi 
consciousness) are also recognised by them as anJ 

recogmse the eternal existence of innumerable individual soul^ync ff j 

of Spm. Who » 

/iwuru, by the exercise of His innate f 

a planned manner this cosmic order out of the five kmds of m ^ ^ 

Xh are however not created by Him. Accordmgto them, the Pane 
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Mahabhutas are the material cause and Iswara is the efficient cause of this 
objective world, and Iswara is also the Supreme Ruler of all the phenomena 
of this world. The world is not however any part or seif-manifestation or 
body of the Supreme Spirit, and the individual souls also are not spiritual 
parts or self-manifestations of the Supreme Spirit. The Naiyayika philoso- 
phers adduce many logical and moral and cosmological arguments to prove 
the existence of Iswara as the Efficient Cause of the cosmic system and the 
Moral Governor of all individual souls. It is through His Grace that indivi- 
dual souls devoted to His worship can attain Mukti or Apavarga. In makti 
these souls are not only released from all bondage and sorrow, but also 
from phenomenal consciousness, which cannot remain without the soul’s 
contact with Manas. 


According to the Sankhya system, Panca- Mahabhutas are evolved 
from Panca-Tanmatras, which are the same Mahabhutas in their pure and 
subtle states (apancikrita sukshma mahabhuta) and characterised by the 
purest and simplest sensible qualities : these Tanmdtras are evolved from 
Aham-tattwa (One Ego-Pnnciple), which is also the source of the empirical 
mind [manas), the five senses of knowledge {ihanendriya) and the five senses 
of action {karmendnya Thus, according to this view, the ultimate consti- 
tuents of the objective physical world (including our individual physical 
bodies) and the primary instruments of our' knowledge of and action upon 
this objective world originate from or are the mutually related manifesta- 
tions of one higher reality (tattwa), viz , Ego-Principle, which is conceived 
as the meeting-ground or the ground of union of the subjective and the 
objective aspects of our experience, — of the instruments of knowledge and 
action and all objects of knowledge and action. The Ego-Principle is there- 
fore also called BhutSdi, the Source of the Bhutas and of the whole world 
of physical realities. The Ego-Principle is however not an individual ego. 
which IS always manifested in relation to the individual mind and senses 
and the objective realities. It is a pnnciple, a reality, a tattwa, which is 
manifested in the two-fold ways of the plurality of individual subjects with 
the mdmdual minds and senses on the one side and the diversified objective 
physical world constituted of material elements on the other. This Ego-Prin- 
cjple agam is conceived as evolved from Mahat -tattwa, which is the first mani- 
fetation {vyaktu-rupa) of Mula-Prakriti or Avyakta-taltwa~the Ultimate 
Material Cause of the subjective-objective phenomenal world m space and 
ime The Sankhya system does not however hold that the plurality of 
mdmdual souls orspints are evolved from Prakriti. It asserts that an 
n^ite number of souls or spirits (called Pmurte), the essential character 
o which IS pure changeless transcendent consciousness, are eternaUy associ- 
at^ (MnMw) with - Pra/cr/ri and aU its evolutes and only apparLtly or 
lUusonly participate m their quahties and functions and limitations. When 



110 

iIIumiLion of the 'mold Sd intelSa 2ted?if tSj refinement and 

gted from the apparent bondage of this phfnomSl worid ^d^e 
Its transcendent character Thus the Mahabhutas. according to SBnkhva Z 
not ultimate realities, though they are the ultimate matenal constituents of 
he ^.ve world This objective world is not conceivS as^2 by t 
evolved from any Supreme Spirit orKwara, but as evolved from MulS- 

mernrof all phenomenal knowledge and action and all instru- 

ments of knowledge and action also are evolved, without any supervision 
and control of any eternal Supreme Lord of this Praknti. 


The Upanishadic thinkers, like the Siddha Yogi Sampradaya. trace the 
origin of the Ponca- Mahabhutas from the Supreme Spint,-^raAma or 
Aima. The Rishi of the Brahmananda-Valh of Tmttiriya Upamshad 
proclaims,— 


Tasmad^ va etasmad atmana akaiah sambhutah, akasSd \ayuh, \dyoT 
agmh, agner apah, adbhyah prithm. 


From that Supreme Spirit {Brahma, the changeless transcendent 
Satyam Jnanam Anantam) Who is also itmaor the True Self of eveiy 
being, Aka§a is born From Akaia Vayu is evolved, from Vayu Agni, from 
Agm Ap, and from Ap Prithivi 


This view is supported by other Jbshis All the Upanishads hold the 
view that one changeless dififerenceless transcendent Supreme Spirit 
{Brahma, Atma, ^iva) with infinite power and intelligence inherent m His 
nature is the Sole Cause (Material and EflScient as well as Final Cause] of 
' the entire Spatio-temporal Cosmic Order. Brahma is described as a-dabda 
a-sparsa a-rupa a-rasa a-gandha (without sound, without touch, without 
form, without taste, without scent) and at the same tune Bhuta-Yom (the 
Origin of all the bhutas). He is a-prana a-manah (without life and mind m 
the empirical sense) and at the same tune the Sole Source of all life and 
mind, — all vital and mental phenomena, — m the Cosmic System, and the 
Indwelling Spirit {Antaryami Atma) in them all. The Upanishads clearly 
proclaim that from Brahma all, these Bhutas are born, by Brahma all of 
them are sustained and enhvened, towards Brahma they are all movmg on, 
and into Brahma again they enter and merge and lose their differences. This 
IS exactly the view of the Maha-Yogis. 

The Vedantic schools of philosophy base their speculations on the 
authoritative texts of the Upanishads. But some of them are so much under 
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the influence of the idea of the fundamental dififerenoe between Spirit and 
Matter,— -between Pure Changeless Transcendent Consciousness above all 
spatio-temporal relations and the diverse orders of ever-changing physical 
phenomena in the world of time and space, — that they fail to logically 
conceive how the latter can really originate from or be a real self-manifesta- 
tion of the former. Hence they regard the world of Maha-bhutas as having 
only an illusory existence born of some inexplicable mysterious Power, 
called Maya or Avidya, and the Supreme Spirit, Brahma, as nothing but a 
substratum {adhisthana) of this illusion. Of the vedantist philosophers 
Ramanuja and Srikantha and some others follow the Maha-Yogis in inter- 
preting the cosmic system or the phenomenal world of Mahabhutas as a 
self-manifestation and embodiment of the Supreme Spirit, by virtue of the 
real Pojrer (Sakti) inherent in the Spirit. 


Origination of Matter from Spirit and dissolution of Matter in Spirit, 
— origination of spatio-temporal phenomenal reahties from one mfinite 
eternal changeless Transcendent Consciousness and absolute unification of 
the former in the Latter,— free playful self-manifestation of one non-dual 
Cft in the complex relative multiplicity of Jodu and merging of this multi- 
phcity in the perfect blissful unity of Cit, do not present insurmountable 
conceptual difficulties to the enhghtened Mahayogis, because throng the 
systematic discipline and refinement of their body and mind and intellect 
and fte practice of deep meditation they easily pass from one plane of 
experience to another, — from the plane of phenomenal Matter to the plane 
of Transcendent Spintand back from the latter to the former, from the 
plane of changing diversities to the plane of absolute unity and back from 
the latter to the former, — and the transition becomes quite natural to them. 
They directly experience the Transcendent as well as Dynamic character of 
the Non-dual Spirit. Matter also is experienced by them as ultimately a 
spintual entity. 


^Ponishads ihtre h 

eloquent teshmony to such spintual experiences of enlightened MahSyogis. 
I IS said m the Upamshad,— Te dhySna-yoganugatS apasyan devStma-hktin 

MaMyogS through the m2 
^nsive practiw of dhyana-yoga saw the Supreme Spirit’s own Sakti 

self-manifestations' 

iSf ^'^^bhdbikipma.vala-kriyaca. AU^xpresS2oi 

mtelhgence, aU expressions of power or force, all expressions of activity,- 
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creatron and destruction, evolution and involution, expansion and contrac- 
tion, organisation and disorganisation, etc, — are diverse forms of self- 
manifestation of the Supreme Sakti of the Supreme Spirit (Who may be 
designated as Brahma or Siva or by any other name) and they all together 
constitute the Cosmic Body of the Supreme Spirit He is in all of them, 
and all are in Him, by Him and for Him The Mahayogis actually expen- 
ence this great Truth. To them the whole universe is the embodiment and 
free delightful self-manifestation of Siva-Sakti. 


Having described the constitution and character of the Cosmic Body 
{MahS-Sakara-Pmda) of ^iva, Mahayogi Gorakhnath emphatically says,— 
Sa eva Sivah, — He (the Maha-SakSra-Pmda) is veritably Siva Himself 
(S.S P 1 37). The Body is not to be conceived as separate from the Soul. 
The Cosmic Body of Siva is not to be conceived as separate from Sira 
Himself^ Who is the Soul of this Cosmic Body. It is quite true that the Soul 
transcends space and time and the Body is in space and time, that the Soul 
is transcendent Spirit and the Body is phenomenal matter, that the Soul is 
the absolutely changeless One and the Body is in a continuous process of 
change and diversification ; but still it is evident that the Body has no 
separate existence apart from the Soul, that the Body exists by and for the 
Soul, that the Soul manifests Kmself in and through the Body and all the 
phenomena pertaining to the Body. lie Soul transcends the Body and is 
also immanent in the Body,— in the whole Body as well as in every part of 
the Body. When an intelligent person sees the Body, he sees the Soul also 
manifested in it. When an enlightened Yogi sees the physical world, he also 
sees Siva manifested through His Sakti in this world. To the spintual 
insight of a Yogi the physical world also is Siva, because it is the Body of 
Siva and Siva manifests Himself in and throu^ it. Being the self-expression 
of the Supreme Spirit, this physical world is revealed to his e^^teued eyes 
as a spu-itual entity. Siva with His Spatio-temporal Cosmic Body being 
conceived as Siva Himself, the Oneness of Siva is never hidden from view. 
The One comprehending the many is One all the same. 


It IS to be noted that m every stage of the self-nnfoltoent of s 
Umque Power,— His Own Dynanuc Nature,— the Absolute Spirit manif«B 
Himself in newer and newer forms with newer and newer attabutK 
embodiments and newer and newer expresdons of His glories. The P > 
Cosmic Body is the grossest {^thulatama) form of His self-manifestauon » 
SsTody His infinite Wisdom and Po.er, His i ^ite Goodness 
Luty.His infinite Purity and Bliss, His infinite Loijand Comp^an, 
are manifested in an infinite vanety of finite forms, and HemH 
and tranquil self-consciousness enjoys them all 

Having expounded Ws doctrine of the evolution of the Cosmic Sy.-iem 
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from the dynamic nature of Siva, Mahayogi Gorakhnath says that in rela- 
tion to this Cosmic Order the Supreme Spirit §iva manifests Himself 
principally in the forms of eight Divine Personalities,— eight Cosmic 
Deities, — Who are called Ashta-Mittii of MahS-Sakara-Pinda Siva 

SivSd Bhamvo, Bhmravat Sukanthah, Srikanthat Sadasivah, 

Saddsivat liwarah, Umrad Riidrah, Rudrad Vtsimuli, Vishnor 
Brahma, 

III Mahd-Sakdra-Pmdasya Muriyashtakam. (S.S.P.I 37) 

First Siva Himself, second Bhairava, third Siikantha, fourth Sadastva, fifth 
Iswara, sixth Rudra, seventh Vishnu, and eighth Brahma. These are spoken 
of as Ashta-Murti (eight special Divine Self-manifestations) of Maha- 
SSkaia-Pinda Sira (§iva embodied in the Cosmic System). 

Through these special Divine Self-revelations Siva appears to per- 
form different cosmic functions, — to perform and regulate and harmonise 
the works of creation, preservation, destruction, etc., to maintain law and 
order in this diversified and ever-changing cosmic system, to establish the 
reign of justice in the world of living beings and to distribute equitably 
happinesses and miseries among them, to confer blessings upon them and 
set before them high and noble ideals of Truth, Beauty, Goodness, Love 
and Absolute Transcendent Unity, and provide opportunities to them for 
the realisation of these ideals, and so on and so forth. They are all non- 
different from §iva. The Same Divine Power operates in all of them. It 
IS in the light of the different kinds of self-manifestation of the one 
of &va in the cosmic system that different glorious names are given 
to Siya and different glorious powers and qualities and functions are 
associated with these names. In the Hindu scriptures the name of 
Brahma, Vishnu and Rudra arc most widely known and they are 
associated with the cosmic functions of Creation, Preservation and 
Destruction, which are equally important for the continuity and ever- 
nciraess of this spatio-temporal order. Brahma is conceived as the God 
of Creation. He is the Creator of diverse orders of individual bodies,— 
animate and inanimate, conscious and unconscious, rational and non- 
rational, big and small,— endowed with diverse kinds of qualities and 
powers and tendencies, within the Cosmic Body of §iva. Vishnu is the 
God of Preservation. He preserves harmonious relationships among all 
these diverse orders of individual bodies and rules over their behaviours 
and destinies in accordance with the universal principles of Dharma 
^ immanent m this cosnuc system. He is the Divine Admmistrator of this 
system. Rudra IS conceived as the God of Destruction. He destroys these 
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individual bodies in due course and resolves them into their constituent 
elements. Creation is the process of diversification and destruction is 
the process of unification. All these processes are continuous in the Cosmic 
Body of Siva 



CHAPTER XI 


EVOLUTION OF A SYSTEM OF WORLDS 
IN THE COSMIC BODY 


In this Ckismic System, — tn this magnificent Maha-Sakara-Pmda of 
e Supreme Spirit,— we experience various orders of phenomenal 
xistcnces, which may be described as different worlds (loka), though they 
ire all interrelated and harmoniously o^amsed in this Cosmic Body In 
jlation to each of these worlds there is a specialised Divine Self- 
nanifestation of Siva. First, there is the world of material bodies and 
physical forces (including mechanical, diemical, thermal, electrical and 
ther forces), in which there is no distinct manifestation of life and mind 
md spirit, which is governed by natwat laws (not obviously indicating any 
reign of morality and spirituality or any design and purpose in jheir 
iperations), in which the processes of creation and preservation and 
estruction, in smaller and bigger scales, arc going on in natural course 
n all periods of time and all regions of space. This is called the Material 
Vorld {Jada-Jagat). 


Secondly, there is the world of life and vital forces which is governed 
y biological laws or laws of Prana. This is the Prana- Jagat Life is 
ilways found m our ordinary experience as related to material bodies,— 
5.g. plants, insects, birds, beasts, men, etc. It is difficult for us even to 
wnceive of life or Prana apart from relation to such bodies. But that 
life IS distinct from matter as such admits of no doubt. The presence of 
life gives distinctive characteristics to the material bodies which it 
organises and enlivens. How life appears in the material world and 
becomes so closely related to material bodies is a puzzling problem Life 
lervades the individual body which it animates and organises and whose 
^unctions it regulates for the realisation of some ideal immanent in it. 
The phenomena of living bodies are teleogically governed. The body 
may te m the form of a smaU seed or it may grow into a big tree with 
branches and leaves and flowers and fruits;— the body may be of the 
nature of some minute semen or it may develop into a full-grown multi- 
hmbrf animal body or human body;_the same life which makes it grow 
and develop pervades the whole and every part of it at every stage of its 
growth and development. Though the material bodies are governed by 
natural laws of matter in the cases of living organisms th^e biological 
laws or laws of life rule over these natural laws and prove themselves 
more powerful than the latter When in any living body the vital force 
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becomes weaker than the natural forces, it faces death, which implies that 
It IS reduced into the state of a pure material body . 


Living bodies have birth and growth and decay and death, but Life 
has not. Life transcends the bodies, through which it may manifest itself 
for any period of time. Life is embodied m matter, but is not matenal 
In the Cosmic Body the world of life is intrinsically superior to the world 
of lifeless matter, because the Divine is more manifested in and 
reflected upon Life than lifeless Matter Prd/ia is superior to &r/m 
Sarlra is a seat and an instrument of the manifestation of Prana Prana 
or Life seems to come down from a higher plane into material bodies 
which it pulls up partially to its own plane. It is the power of Prana m 
the world of matter, that transforms the processes of constructive and 
destructive metabolism in the living organisms, brings about in the 
material bodies many such wonderful changes as would not be possible by 
means of any mechanical powers TTie power of Prana over Matter is 
visible in every department of nature Prana represents a higher plane of 
existence than pure Matter. 


Thirdly, there is the world of Mind (Mano-jagat) Empincal 
consciousness pertains to the nature of Mind Mind manifests itself in 
various kinds of phenomena, such as, sensation, perception, instinct, 
impulse, feeling (pleasure, pain, etc ), desire, emotion, volition, knowledge, 
doubt, imagination, memory, dream, illusion, hallucination, thinking, 
designing, etc. The slates of waking, dream and sound sleep belong to 
the mind Love and hatred, mercy and cruelty, sympathy and selfishness, 
courage and cowardice, jealousy and fear, lust, anger, avarice, ambition, 
generosity, chanty, forgiveness, etc etc,— all these are phenomena o e 
world of Mind. The phenomena of Mind are normally experienced as 
related to the more developed and more complex living physical bodies, 
and particularly to the ncivous system and the bram, which arc the n« 
parts evolved m a living body. As in our normal experience menta 
phenomena arc invariably found m relation to individual living bodies, « 
is difficult for us to imagine even the existence of nimd apart r 
connection mth the matenal body 


Ordinarily it is found that. Mind and Body act and rwet “pon « 
other, and that each is conditioned by the other But Mm 

any special part of the Body, because a ma ten^ 

does not require to occupy any particular portion of spaa i 
.J r— S. Not 40« M.»d 
gross physical organism Mind, though related to ^ 

transcends them. Mmd is not mortal, in the sense m 
SdyTlSr M.od o»s tho I , .,05 phys.0.1 orgoiotm to *1. « « 
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be temporarily related as an instrument (karana) for its self-expression in 
the physical world. But, as it is believed by all the important schools of 
Indian philosophy and religion, the same Mind may cut off its connection * 
with one physical organism (when the latter is disorganised and is dis- 
solved in its constituent elements', may remain in a disembodied state 
(i.e. without any gross physical body), and may again take a new birth in 
(i.e. form connection with) a new physical body, which it then adopts as 
the new instrument for its self-expression. In this way the same individual 
mind may pass through numerous physical bodies one after another, till 
It IS finally merged in the Cosmic Mind of Siva or in the nature of the 
Absolute Spirit. 


It may be noted, by the way, that the super-ordinary Mind of a 
Moster-Yogi may create, by the exercise of its will-power, any number 
of gross physical bodies at the same time, and may make use of them as 
instruments of its self-expression in diverse forms. It must be remembered 
that all the phenomena of the world of Mind, whether ordinary or extra- 
ordinary, are evolved in the Cosmic Body,— MahS-SSkSra-Pmda,—o^ Siva- 

Sakti, and that they are all essentially of the nature of Cid-Vdasa, 

sportive self-manifestations of the Supreme Spirit. In this Cosmic System 
Mind has a higher order of reality ttan Matter and Life and is therefore 
capable of exercising a controlling influence over them. 


^ Fourthly, we experience in this Cosmic Body of Siva-Sakti the 
evolution of a world of Reason or Intelligence {Buddhi), which may be 
called Higher Mind It is principally manifested in the form of the 
ascertainment of Truth {adliyavasSya or satya-niscaya). Buddhi discrimi- 
nates between valid knowledge and invalid knowledge, correct thought 
and incorrect thought, true perception and false perception or illusion, 
right judgment and wrong judgment, etc., and seeks to regulate the 
natural functions of the mind towards the attainment of the ideal of Truth. 
The urge for the attainment of Truth in the human mind is due to the 
influence of Buddhi upon it Buddhi sits in judgment upon the normal 
©^rations of the mind with its standard of Truth, condemns many of 
thena as erroneous and exercises its power and mfluence upon the mind to 
rectify them and to search for Truth. It is on account of the regulative 
and enlightening influence of Buddhi that discrimination between Truth 
and untruth arises in the mind and the mind feels an urge to seek for 
Truth and avoid untruth Buddhi appears to have an inherent right to rule 
over the phenomena of Uie mind in the cosmic process 


In our normal experience we find definite expressions of Buddhi in 
relation to highly developed minds embodied in superior orders of hvme 
physical organisms,-particularly human. In the lives of the Iowct 
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. of fe n...-, .h,„ 

Buddhi in them. Buddhi seems to be felah ®“ op»ation of 

in U.e snbhu J'S^.L^t^LJn^nrrrr 

mental and vital and physical developments m tS Em^ft?, " 
Phers generally speak of man as a rafonal anunal and aTXrSSs 
s non-rational,— reason being evolved m the former {the highest of all 
animals) and nnevolved in all the rest. Indian philosopherfm geneml 

witrthe"mind all creatures.-in all living bodies! along 

with the m nd, but as its manifestation is conditioned by the suitability of 
the phys^l organism and the development of the mind, it is not distinctly 
manifested as mdmdual reason m the lower species of creatures It manifests 
Itself as individual reason with a distinct consciousness of ego or selfm 
the human psycho-physical organism. The Cosmic Buddhi with the 
Cosmic Mind and the Cosmic Life is of course all-pervading,— pervading 
even all apparently inorganic matter. It is the Cosmic Body of Siva- 
Sakti that IS manifested in all these forms. Though in our common 
experience Budeffii (Reason or Intelligence) is invariably 'found to be 
associated with physical body and life and mind, it essentially transcends 
them Suddfia-Biiddfti (pure and enlightened Reason) can, according to 
3 ogis, rise above the limitations of these physical, vital and mental embodi- 
ments and be united with the Supreme Truth. The world of Buddhi 
(VijnSna-Jagat) is higher than the Mano-Jagat. 


Fifthly, in this Cosmic Body of Siva we experience a world of 
Dharma, which essentially means a Moral Order. Morality chiefly 
consists in the distinction between good and evil, right and wrong, virtue 
and vice, ideal and actual, ought and ought-not, superior and inferior, 
higher and lower. It implies a judgment of intrinsic value upon the actual 
phenomena by reference to some Idea! having inherent authority to rule 
over the actual and judge their merits. It is on account of the evolution 
of Dharma in this cosmic self-manifestation of Siva-Sakti that many 
phenomena (whether physical or vital or mental), which appear in the 
natural course and play their parts in this diversified universe, but do not 
conform to the Ideal, are condemned as evil and wrong, while others 
which conform to the Ideal are appreciated as good and right. Dharma 
presents itself in the form of some Idea! of goodness or righteousness with 
the inherent claim that the actual should be guided and controlled by it 
or be checked and superseded by it. 


It is Dharma which governs the process of natural evolution in the 
world of our experience, and hence we find that higher and higher orders 
of existences evolve from lower and lower orders in spite of forces of 
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resistance, and a wonderful harmony is maintained by putting down the 
forces of disharmony m all the stages. It is Dhatma which proclaims 
that forces of union and harmony are superior to the forces of disunion 
and disharmony, that forces of love and compassion are superior to the 
forces of hatred and cruelty, that forces of peace and non-violence are 
superior to the forces of war and violence, that forces of creation and 
preservation are superior to the forces of destruction and disorganisation, 
— though all of them make their appearance on the cosmic stage in 
natural course from the dynamic nature of the Absolute Spirit and play 
the roles allotted to them. It is the power of Dhanna in the Cosmic 
System that makes the higher and superior forces victorious in it. It is 
among the diverse orders of cosmic self-manifestations of Sna-Sakti that 
Dhanna, which also is a glorious self-expression of the same §iva-§akti, 
makes such distinctions of good and evil, right and wrong, ought and 
ought-not, superior and inferior, higher and lower, and claims the right of 
good and right to prevail over evil and wrong, the right of the superior 
and higher to supersede the infenor and lower, the right of what ought 
to exist to destroy and survive what ought not to exist in this cosmic 
system. Thus Dkartna, having evolved m the MaMSSkara-Pmda of 
iiva-Sakti, plays an exceptionally brilliant and sublime role in this 
Divine Body. Dltama appears to convert, so to say, the spatio-temporal 
psycho-physical Body of the Spirit into a Mord Body,— a Moral Order. 
Dhama is the originator of all sorts of Moral Dualism in this world. 


pharma has its special manifestation in the Moral Consciousness 
associated with the rational nature of Man and has its special application 
to man’s voluntary activities,— external as weU as internal, physical and 
vital as well as mental and intellectual. Man as a rational being,— as a 
rational self-manifestation of Siva-Sakti,— is endowed with a relative and 
conditioned freedom m this Cosmic Order,-freedom of will, freedom of 
action, freedom of thought, freedom to control and regulate the 
phenomeia of his physical body and senses and life and mind and intellect 
and also freedom to exercise a considerable amount of inauence upon his 
environments He with his sense of ego {aham) feels that he is or can be 
fte master of himself, -the master of his psycho-physical embodiment,— 
Md even ‘he master of the arcumstances in whidi he may find himself 
^ugh he experiences various kinds of limitations imposed upon his 

within himself that he has the power and right and duty to remove 
limitations,-if not whoUy, at least to a Jcat extent, 

feds thm fr2omT ^ ^ consciousness 

tw! r ^ ^ birth-nght and that he can immensely develon 

this freedom through the wisely regulated exercise of the limited freedom 
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which he actual/y possesses. Man is endowed with this relative and 
dynamic freedom in the MahS-Sakara-Pinda of Stva-Sakti, and this free- 
dom and the concomitant moral consciousness and consciousness of duties 
and responsibilities form a glorious aspect of the cosmic self-expression of 
the Divinity 


It may be noted that perfect freedom pertains to the essential 
character of the Spirit, and that in the cosmic self-expression of the 
Spirit there are various grades of the manifestation of this freedom. In 
the world of Matter this freedom appears to be practically unmanifested; 
in the world of Life it is very slightly manifested, the conscioitmss of 
freedom being absent there. In the world of non-rational (animal) Mind 
there IS greater manifestation of freedom than m the world of Life, but 

here also there is no distinct consciousness of freedom and hence no moral 

consciousness. It is in the world of Reason or Rational Mind that the 
consciousness of freedom is distinctly manifested (though under limita- 
tions). This consciousness of partial conditioned relative freedom is 
associated with Moral Consciousness or the Cdnsciousness of Dhoma, 
and the phenomenal expressions of this consciousness of relative freedom 
arc tbe special objects of Moral Judgment or Judgment of Dhama Though 
Dharma is all-peivadmg and underlies all the spheres of phenonwnal 
existences in (his Cosmic System, the sphere of .conscious relative freedom 
constitutes the special sphere of mmo m this system Here moral 
discrimination is prominently manifested 


Tlie Moral Consciousness of man, whicli is olienably associa^ with 
the Consciousness of Limited Freedom, has an inherent faith m the ieiga 
of Dharma m this objective universe m which he lives and moves and 
finds ample scope for the exercise of this frci^om 
this cosmic system virtue is rewarded with happiness as well 
with favourable conditions for the progress and elevation . , 

r, d intellect, and vice is punished with misery ns well as v'lth 'in^H 
and undesirabW conditions He believes that ^ Uw M 

Dhama in the cosmic system every '"f !," and 
sweet and bitter fruits of his own good and evil deeds, of th p I« 
Wer use of his partial freedom, -m the 

nlancs His moral consciousness creates in him the con -Mums 

mdividual IS the builder of h« own of the 

hi due course to every individual just wha of Karma 
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so far as they affect the enjoyments and sufferings of the relatively free_ 
hving bemgs and present to them favourable or unfavourable conditions 
for ffieir self-expression and self-development. This faith in the reign of 
Dhama in the cosmic process awakens in the human mind a sense of 
moral dignity and a dynamic sense of duly and responsibility in 
practical life. 

Just as man’s intellectual consciousness manifested in his valid 
perception and inference and reasoning is the guarantee for the objective 
reali^ of the natural order in the cosmic system, so his moral consdous- 
ness stands as the guarantee for the objective reality of Dharma or the 
moral order in this system. The Cosmic Body of Siva-iakti reveals itself 
to the intellectual consciousness as a natural order and to the moral 
consciousness as a moral order , — as a world of Dharma. 

It is this strong faith in the reign of Dharma in the cosmic order, 
which is at the basis of the doctrine of Rebirth, — Vaih. after birth and 
assumption of newer and newer physical embodiments under newer and 
newer circumstances according to moral deserts,— which is accepted 
practically by all schools of Indian philosophy. In every birth an indivi- 
dual ego enjoys and suffers the sweet and bitter fruits of the good and 
evil deeds of previous births and gets fresh opportunities for the fulfilment 
of the demands of his moral consciousness. This continues till the 
individual nses to a higher plane of consciousness and transcends the 
domain of Dharma, A yogi with his refined Moral and Intellectual 
Consciousness can recollect a number of his past births and can also 
know the past births of other persons through the concentration of his 
attention in that direction. 


Sixthly, in this Cosim'c Body of Siva-Sakti there is a world of Rasa 
(Aesthetic Order). This is specially revealed to the refined Aesthetic 
Consciousness of man. Rasa pervades the entire Cosmic Body. It 
makes the whole inverse a magiuficently beautiful order. All forms and 
^grades of realities in this infinitely diversified universe are elements of 
Beautir, and th^ all participate in and contribute to the Beauty of the 
entire cosmic system. The wonderfully interrelated and iuterminded 
worlds of Matter, Life, Mind and Reason are all impregnated with'^the 
Brauty of fte whole system, and they all play their aUotted parts wonder- 
Uy for givmg expression to the Beauty inherent in the nature of the 
^ortive deUghtM self-manifestation of §iva-§akti in ttus Cosmic Oraanism. 
All the moral distinctions appearing in the world ot Dharma are merged 
and b^utifirf in the world of Rasa. AU good and evil, aU virtue Li 
wee. an nght and wrong, that are evolved in the cosmic process and 
particularly m the human nature, are appreciated and enjoyed as dements 
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of Beauty by the refined Aesthetic Consciousness, which experiences the 
Rasa manifested m and through all such moral dualisms of the world of 
Dlianna. 


The refined Aesthetic Consciousness that habitually dwells m the 
world of Rasa finds as much beauty m destruction as m creation, as much 
beauty m the violent and furious'forces of nature as m the benign and 
beneficent forces, as much beauty in the distresses and agonies in the 
world of living creatures as in their happinesses and prosperities. It 
appreciates and enjoys the beauty and sublimity of the whole Cosmic 
Body of the Supreme Spirit and experiences the whole reflected in every 
part, m every particularised manifestation of the whole. A man whose 
enlightened Aesthetic Consciousness prevails over his mental intellectual 
and moral consciousness has the delightful experience that he really lives 
and moves and has his being in a world of Rasa, m a world of all- 
harmonising and all-sweetening Beauty, whatever may be the outer 
appearances of the phenomena occurring around him. Accordingly he 
feels a deep love and admiration for this Cosmic System, a love and 
adimration for all that play their allotted parts in this beautiful order and 
contribute to the infinite grandeur and magnificence and variety of this 
beautiful self-expression of the Supreme Spirit 


To the Aesthetic Consciousness of man, the Rasa pervading ^ 
Cosmic System'manifests itself in a variety of phenomenal forms, whii* 
excite different kinds of feelings and emotions and sentiments m the mind, 
but are all the same appreciated and enjoyed as beautiful and dehghttnl. 
Philosophers reflecting upon Rasa-tattwa (the nature of Rasa) enumerate 
various forms of its manifestation, such as,—Jl/<7d/mrfl {sweet or lev , 
exciting the feeling of joy), Jferiwu (pathetic or tragic, exciting hefeeung 
of compassion or sadness). Pirn (heroic or courageous. ” 

of admiration). Rudra (majestic, exciting the feeling 
(furious or dreadful, exciting the feeling of fear), 

Uusmg, exciting laughter or light pleasure). f^hutaJM 
the feeling of surprise or astonishment), Santa (calm and seren , 
the feelmg of calmness and tranqmUity), Vibhatsa canons 

exciting tL feeling of disgust or repulsion), and 

forms of manifestation of Rasa c^not j also be adequately 

the vanous kinds of feehngs excited by he as Vibhatsa or 

described. What is remarkable is ^_2Lrin to physical 

Bhisana or Karma m our normal experien , excites m our 

forldor mto ammal world orm of 

nimds to feelmg of repulsion “ cosmic Order and 

manifestation oi Rasa as the Beauty immanent m this t.osmi 
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is appreciated and enjoyed as such by refined and enlightened Aesthetic 
Consciousness. We fail to appreciate and enjoy the beauty of many 
phenomena of our ordinary experience, because our mind and senses are 
not properly disciplined and illumined to see them in their true perspec- 
tive, to view them in relation to the whole of which they are parts, to 
recognise their true places and functions in this beautiful cosmic order. 
Persons with well-developed Aesthetic Consciousness often describe this 
universe with all the diverse kinds of beings and phenomena m it as 
Great Work of Art, in which everything is in its most appropriate place 
and m which all parts {whatever may be their apparent divergences and 
antagonisms when viewed in isolation from one another) contribute to and 
participate m the sublime beauty of the whole. Sometimes they describe 
this universe as one ever-contmuous flow of the finest and richest Music 
and enjoy all phenomena as the modes and modulations and rhythms of 
the same eternal and infinite Music. Sometimes it is described as a great 
Epic Poem or a great Drama. A Mahayogi enjoys the beauty and subhmity 
of all forms of phenomenal self-expressions of Siva-Sakti and describes 
them as Cid-VilSsa. 


Seventhly, this Maha-SSMra-Pmda of Sm-Sakti is a world of 
Ananda (Spiritual Bliss) This Snandamaya aspect of the cosmic order is 
revealed to and enjoyed by the Illumined Spiritual Consciousness of man, 

— ^the consciousness of Mahayogis, Mahajnanis, Mahabhaktas. All joys 
and sorrows _of our common expenences are to this consciousness 
elements of Ananda and are enjoyed as such. Phenomenally speaking, 
Ananda implies the perfect fulfilment of existence, fulfilment of hfe and ' 
power, fulfilment of mmd and reason, fulfilment of morality and religion, 
fulfilment of goodness and beauty. The perfect fulfilment of all the 
aspects of this cosmic self-expression of Siva-§akti is unveiled to the 
empirical consciousness, which is perfectly iUumined by the Spiritual 
Light of the ultimate character of §iva-§akti,— i e. the transcendent and 
dynamic, self-luminous and self-revealmg, nature of the one non dual 
Supreme Spirit. 


Truly speaking, tins Ananda is the real and eternal nature of the 
Supreme S^nt,— Siva in eternal and perfect union with His Sakti,— and 

self-mamfestation of the Supreme 
expressions of His Ananda. Accordingly the 

vmegated spatio-temporal expression of the Ananda of the Spirit All 

Mahatattwas by the TogM, are self-embodiments of Ananda. All MatteJ 
and Life and Mmd and Reason, which are evolved m this Cos^e Bod^ 
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are forms of self expression of this Ananda. All the dualities of the world 
of mind and senses and the world of Dharma, all the vaneties of aesthetic 
enjoyments in the world of Rasa, — all these evolve from and are pervaded 
by the Ananda of the Supreme Spirit, Ananda is immanent in them all. 
All the apparent imperfections and evils and vices and miseries, which we 
ordmanly experience m this world, have got Ananda as the Reahty behind 
and withm them In truth, there is no reahty save and except Ananda in 
this universe Hence it is proclaimed in the Upamshad that aU the 
phenomenal reahties of this universe are born from Ananda, they are all 
sustained by Ananda, they all move towards the full reahsation of Ananda, 
and they are all ultimately merged in Ananda. The universe is nothing 
but Ananda m a variety of forms m time and space. The true knowledge 
of this universe is the realisation of it as the diversified mamfestation of 
Ananda, which is the essential nature of the Supreme Spirit Mahayogis, 
Mahdjnanis and Mahabhaktas realise themselves as well as the universe as 
Anandamaya. 


It is pointed out by the yogi-philosophers that such classification 
and gradation of different worlds or different orders of existences and 
experiences m the Cosmic Body of Siva-§akti can never be complete or 
exhaustive or certam From different view-points different pnnciples of 
classification and gradation may be adopted, and accordingly classification 
and gradation would assume different forms To different orders o 
phenomenal consciousnesses, different worlds or orders of existences are 
revealed, and these consciousnesses also are evolved in this Cosmic Body 
Moreover, all such classifications and gradations are based on human 
experience and speculation, and who can certify that human 
thought can reach all the aspects of the Cosmic System.-all the moto 
of cosmic self-expression 'of the Supreme Spint.-or that human 
and thought must be recognised as the sole and sure ascerteine 
true and entire nature of the Cosmic Order? 

The human consciousness may, through the 
appropriate yogic methods of self-concentration se f-enhgMenment 
apZ of rin"g above the limitaUons of phenomena ‘ra - 

cending the Cosmic Order, and becoming J ^ 

Supreme Spirit, Who is the Soul of the Cosmic Orfer, to Soui^ 

phenomenal existences. But that thorough know- 

Llightened human consciousness can Smnt,-of 

ledge of the entire phenomenal Cosmic B(^y - j j of Siva- 

aU the infinitely diversified spatio-tempord se “fe5mt o 
Lkti. The phenomenal experience ^Vhat 

enlightened Mahayogi can not be expected to be all-compr 
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is called Sarbajnata (omniscience) of a Mahayogi does not mean the 
phenomenal knowledge of all the details of this Cosmic System, but the 
intuitive or [spiritual knowledge of the Ultimate Truth of all existences. 

The infinite richness of the various aspects of the Maha-Sakara- 
Pinda of &va-l§akti is unfathomable even to the highest order of human 
intelligence,— even to the most spintually illumined empirical consciousness 
of a Mah&yogi, MahaJMni, Mahabhakta. Hence the Scriptures speak of 
innumerable BrahmSndas (worlds) of different kinds in this Cosnuc Body 
of the Supreme Spirit. The human experience and knowledge are confined 
only within one Brahmdnda, which also is too rich in contents to be fully 
comprehended. Many scriptures have enumerated fourteen Lokas or 
Bhuvaiiasia this Brahmanda. These are mentioned by Gorakhnath also. 
We are dwellers of Bhuh. Above this Bhuh there are Bhuvah, Swah, 
Mahah, Jana, Tapah, Satya, which are gradually higher and higher worlds, 
inhabited by higher and higher orders of beings, each being presided over 
by Divine Personalities. There are lower worlds also, such as Attda, 
BUala, Sutala, Mahatala, Talatala. Rasatala, Patala, (S S.P. HI. 2-4). 
Various orders of Swarga and Naraka also have been enumerated. All 
these point to the inconceivable greatness of the Cosnuc Body ofSiva- 
^akti. This Body is ever-new, ever-fresh, ever-young, through the pro- 
cesses of creation and transformation and destruction, and has no begin- 
ning or end either in time or in space and no limit to the varieties within 
its unity 


In Siddha-SiddhSnta-Paddhaii Mahayogi Gorakhnath makes mention 
of various worlds, various orders of existences and experiences, — ^in the 
Cosmic Body pf Siva-Sakti, and, as it will be seen hereafter, he shows 
how all these worlds can be expenenced by a Yogi within the individual 
body, which he describes as the epitome of the Cosmic Body. Besides 
the seven lower worlds and the seven higher worlds named above, he also 
si^ifies a number of still higher worlds,— such as, Vishnu-hka. Rudra- 
ma, Jdwara-loka, Nilakantha-loka. Siva-hka, Bhairava-loka. Anddi-loka, 
Kula-loka, Akula-loka, Para-Brahma-toka, Parapara-loka, Sakti-loka. As 
It has bwn remarked before, the Mahayogi never presumes that such 
enumeration IS or can be exhaustive. It is rather suggestive. It suggests 
greatness of the Cosmic Body of the Supreme Spirit 
should be contemplated upon. The yoga-system which he preaLs 
teaches eve^ spiritual aspirant not only to contemplate upon the infinin. 
expanse, lignite complexity, infinite grandeur, infinite beauty, infinite 
goodness, infimte richness, perfect order and harmony, perfect inner unity 
amdst the most bewldenng outer diversities, of the cosmic self-expression 
of the Supreme Spirit, but also to reahse throng the most intensive 
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contemplation and meditation the infinite greatness and sacredness of his 
own individual body and its essential identity with the Cosmic Body, 


Samarasa-karana of the Vyastupwda (individual body) with the 
Samasti-pmda (Cosmic Body),— the realisation of the same rasa or the 
same spiritual infinity and beauty and bliss within the self and the 
universe— is the grand ideal preached by the Siddha-Yogi school. This 
ideal of Samarasa-karana of the Yogi-school differs, as ssc shall see more 
clearly later on, from the ideal of BrahmatmajMm of the Adaaita- 
Vedanta school, which preaches the illusorincss of the Cosmic System and 
all individual existences and consciousnesses within it and the mefaphyucil 
identity of Brahma (as free from the upSdhi of this illusory cosmic order) 
and the individual Alma (as liberated from the upadhi of the fahe 
individual body, individual consciousness and individual existence). Tlie 
Yogi-school preaches the spiritual idea! of Samarasa-karana of Brahmi 
(together with all His cosmic self-manifestations) and the individual /fww 
(with his individual consciousness perfectly illumined by Brahma- 
consciousness and liis individual psycho-physical organism reflecting the 
glories of the Cosmic Body of Brahma) The Yogi teachers accordingly 
present to us a glorious conception of the phenomenal universe, which is 
a real manifestation of the infinite glory of the Unique Sakti of Brahma 
or Siva, and want to awaken in us the consciousness that we arc also tea 
participators in the glory of this Mahasakti and that what arc maaifcsic 
in the Cosmos arc manifested m us as well 


The Siddlia-Yogi school, m general agreement with most other 
important Indian schools of philosophy and religion, maintains the view 
that every world in this phenomenal Cosmic System has got tluM c^nii U15 
interrelated aspects; called adhydimika, ddhiblmlika and Miidamka in 
adhyatmika aspect implies a certain plane of 
ness and a certain order of phenomenal experiences, svith an 
system of instruments (mdrtya or karana) of knowledge and fcclmf 
action for the difrcrcnliatcd self-expressions of this a 

giving definite particularised forms to its experiences The 
S implies a certain order of objective realities f 

consciousness through such instruments. These ,t 

tutc the embodiment of this and 

finds scope for self-expression in manifold 1 

and desire and action, assscll as the varieties of objects wh P'’ 

Sappear in this region and arc perceived as real m this p. 

consciousness. ^ ^ 
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manifestations of the realities of the same order, and neither has any 
evidence of its existence except as related to the other.- EG., the 
adhibhouUka jagat (objective world) in which we now actually live has the 
proof of its existence and its special nature m our sensuous experiences; — 
this world so extensive in space and so continuous in time with all the 
vaneties of sounds and colours and tastes and smells and shapes and 
sizes, with all the phenomena of heat, light, electricity, etc., with all 
the history ©fits evolution and the emergence of various species of beings 
within it, is a real world only m relation to our specially constituted 
senses of perception and minds and intellects. This system of specially 
constituted senses and minds and intellects is the adhyatmika or subjective 
aspect of our world, and the evidence of the reality of these senses and 
minds and intellects lies in their revelation of those objects. The eyes are 
the proof of the existence of colours and the perception of colours is the 
proof of the existence of the eyes They are so interrelated that they are 
legitimately supposed to have a common source of existence. That is 
the case with all the rest. Every order of phenomenal existence has an 
adhyatmika and an adhibhoutika aspect, each contributing to the revelation 
of the reahtiy of the other. It is held that 'in every world there is a 
distinctive adhyatmika system for experiencing objective realities and a 
distmcuve adhibhoutika order of realities capable of being objects of 
experience to that psychical system 


The Sdhidaivika aspect of a world implies that every particular world 
in the Cosmic Body of §iva-§akU is a well-designed well-ordered system, 
governed by a Divine Spiritual Agency, i e. a glorious Spiritual Manifes- 
tation of Siya-Sakti, a great DevatS, Who governs and harmonises all the 
affairs of this world and maintains its unity and continmty amidst all its 
varieties and ch'anges. Who is revealed as the Special Indwelling Spirit of 
this particular world and Who stands as the guarantee for the corres- 
pondence and correlativity of its adhyatmika and adhibhoutika aspects. 
Each world has \\s o-vm Adhisthatri Devata or Presiding Deity, Who keeps 
up Its organic umty and shines as its Life and Soul, and every such Deity is 
a Special Spiritual Self-Revelation of Siva-Sakti. In each world the 
Eresidmg or Central Deity again manifests himself as a number of Minor 
Deihes, who are often called Anga-DevatS (meamng that they are hke 
limbs or organs of the Central Deity), and who appear as active Spiritual 
Agencies govermng and harmonising particular departments of the 

varieties of characters and powers and 

SevLr fV” all specialised Spiritud 

infinite and eternal Cosmic Body, 
and as such are non-different from §iva-§akU. These Devatas hare 
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phenomenal realities of a higher order than ourselves and the objects of 
our normal experience All the various orders of vsorlds with their 
adhyatmjka, adhibhoutika and adhidahika aspects arc perfectly organised 
and harmonised and unified by the spiritual immanence of the Supreme 
Devata, — Paramatma, Para-Brahma, Siva, with His infinite Divme Sahi 
The entire Cosmic System, comprising all orders of worlds, is thus a 
magnificent self-manifestation of the Absolute Spirit and is therefore righti) 
conceived as essentially a spiritual system. This is MahS-SakSra-Pttds 
of the Absolute Spirit, according to Gorakhnatii and the school of 
enlightened yogis. 



CHAPTER Xlf 


THE EVOLUTION OF INDIVIDUAL BODIES 
IN THE COSMIC BODY 

Recapitulation.— It has been observed that m the view of 
Gorakhnath and the Siddha-Yogj SampradSya the Ultimate Reality is 
One, Who is above time and space, above duality and relativity, above 
substantiality and causality, above quality and number, above all activity 
and change, above all phenomenal existence and phenomenal conscious- 
ness. He transcends all differences between spirit and matter, the knower 
and tlic knowable, the conscious and the unconscious, the living and the 
non-living, the doer and the deed, the cause and the effect, the creator 
and the created, etc He is absolutely differenceless and changeless and 
attnbuteless apd actionless and formless and nameless. He is first 
referred to as the Nameless One. 

But the Ultimate Reahty must be conceived as the Absolute Source 
and Sustamer of all existences, all consciousnesses, all orders of 
phenomena in this universe of our actual and possible experiences. Hence 
for the purpose of our conception the Ultimate Reality is described as 
pure and perfect and absolute Existence {Sat), pure and perfect and 
absolute Consciousness (Cir), and as such, also pure and perfect and 
absolute Bliss {Ananda). Existence and Consciousness and Bliss are not 
of course conceived in the abstract sense, but as the essential nature of 
the Ultimate Reahty, the all-transcending Nameless One, in Whom the 
difference between the abstract and the concrete, — the qualities and the 
owner of the qualities, — does not exist. The Ultimate Reahty so 
conceived is spoken of by the Siddha-Yogi school as Para-Sambit. This 
Para-Samhit is referred to in common discussions as §iya or Brahma or 
Paramatma or Admatha or by any other generally accepted Divine Name, 
conveying the idea of the Supreme Spirit. The Name Siva has spedal 
sanctity in this school m as much as this school adopts the Siva-Cult for 
the purpose of rehgious and spintual discipline. Accordingly in this 
SampradSya Siva is the Ultimate Reality, the Absolute Truth. He is 
Pard-Sambrt, pure and perfect Sat-Cid-Ananda, the Absolute Source of all 
orders of existences and consciousnesses and experiences in the universe. 

Now, Siva or Brahma or Para-Sambit is on the one hand self- 
existent self-luminous self-perfect difierenceless and changeless non-dual 
transcendent Consciousness or Spirit above time and space and relativity, 
and on the other the absolute Ground and Source and Sustainer of all 
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« arfjvmmic aspect.-an aspect of changeless «nd.ffere'’nS ilS 
Consciousness and an aspect of self-modifying selMififerentiating seif- 
reveahng self-multiplyjng Creative Power Thp Vnnt c i, t j * 
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and non-di£ferent from Him,— the Transcendent Spint with Unique Power 
for phenomena self-manifestation. Without Sakti. Siva would have no 
phenomenal self-expression and He would not be the Ground of this 
Cosmic order, and without §iva Sakti would have no existence at all 
akti eternally existe in and by and for §iva, the self-existent and self- 
ummous Spirit Sva and Sakti have no separate existence, iakti is 
Siva m His dynamic aspect. On account of the immanent presence of 
Sakti m the transcendent nature of Siva or the Supreme Spirit, Siva is 
eternally Being and eternally Becoming, is eternally the changeless One 
and IS eternally manifesting and enjoying Himself as Many, is eternally 
dwelling in His supra-phenomenal Self and eternally revealing Himself m 
various relations in the phenomenal universe 


It is through the gradual self-unfoldment of His iakti that Siva 
reveals Himself in more and more manifested {vyakla) forms, in more 
and more quahfied [Saguna) characters, in more and more concrete 
embodiments {Pinda-riqio), though m His transcendent nature He remains 
eternally changeless. Initially His Sakti is identical with Him and is 
called His NijSSakti. This Sakti is of the character of Pure Wdl or Will 
that wills nothing and is therefore undistmguishable from Pure Cons- 
ejonsness. This Sakti gradually unfolds Herself into Para-Sakti, Apara- 
Sakn, SuksJmm-Sakti and Kmdalmi-Sakti. These may be conceived as 
the pre-cosmio stages of the self-unfoldment of the IMwnc Sakti. Through 
these stages Siva is said to be equipped with a subtly qualified and 
embodied state, which is named Para-Pmda. Thus Siva becomes Para- 
Pmda In relation to each of the stages Siva is said to acquire a new 
Name with new qualifying attributes, such as, Aparamparam, Paramapadam, 
Smymn, Niraajanam, Paramatma. With all these names and qualities Siva 
becomes known as Anadi-Pmda. In this way while His tipSd/iis {epithets) 
go on developing through the free and delightful play of His own Sak/t, 
Siva the Soul 'and Master of all these upadhis, always transcends them 
and enjoys in Himself the bliss of His eternal perfection. 

Through further self-revealing of the Divine ^akti, five more tarini» 
(realities) with their special characteristics are evolved in the nature o 
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AnSdi-Pinda. These are named Paranmnanda, Prabodlia, Cidudaya, 
Prakasa and AhambliSva. They with their attributes further qualify the 
nature of §iva, the Supreme Spirit, and constitute what is called Adya- 
Pmda. Adya-Pinda is conceived as the Causal Body with reference to the 
phenomenal spatio-temporal Cosmic Order, which has not as yet been 
evolved, but the seed or the potentiality of which is manifested in an 
ideal form in this Causal Body of §iva. Sakti is ever-active in the nature 
of Siva, continues revealing and objectifying evcr-new qualifications m His 
nature and creating more and more complex bodies for Him. Siva shines 
as the Indwelling Spirit m all of them, as their Soul and Lord, as their 
Illuminer and Unifier and Enjoyer They all appear as His Vilasa-mpa. 


Thus there is further self-unfolding activity of Sakti in the nature of 
Adya-Pmda or the Causal Body of Siva, and the Spatio-temporal Cosmic 
Body IS gradually evolved, which is called Mah&Sakara-Pinda. This 
Maha-Sdkara-Ptiida of Siva consiste of Mahakasa, Mahavayu, Mahalejas, 
Mahsalila and Mahdprithm, which with their specific characteristics are 
in a gradual process evolved from the nature of Adya-Pinda. Various 
worlds, various orders of existences and experiences, various grades of 
phenomenal consciousnesses and phenomenal realities revealed to them, 
various kinds of forces and their actions, various forms of relations and 
complications, are evolved in this magnificent Maha-S&kara-Pinda, and 
they are all most wonderfully and beauUfulIy organised and harmonised 
and unified in this Cosmic Body of §iva. Creations and Preservations 
and Destructions are going on continuously within this Cosmic Body, and 
through them this Cosmic Body is evcr-new, ever-fresh, ever-living, ever- ’ 
beautiful. Siva Himself becomes this Cosmic Body through the self- 
revealing activity of His Sakti, This universe is thus conceived by 
Gorakhnath and the Siddha-Yogis as the magnificent and beautiful 
Divine Body,— as Siva or Brahma Himself present in this form of the 
universe All the varieties of the universe are to them variegated self- 
manifestations of Siva and are thus essentially spiritual and enjoyable. 


Then Gorakhnath says that Siva having manifested Himself as the 
Maha-Sdkara-Pmda further reveals Himself m relation to it as Eight 
Cosmic Divine Personalities, Who are called Ashta-Murti of this mSiS- 
Sdkara-Pmda. These ^ Cosmic Deities are Siva (Himself), Bfaairava 
Srikantha, SadSSiva, Iswara, Rudra, Vishnu and Brahma. These majestic 
G^sare of course no other than Siva Himself, the Supreme Spint the 
Indwellmg Soul and Lord of the entire universe and all orders of worlds 
wthin It. But they appear to be specially glorious self-revelations of the 
Supreme Spirit in the forms of eight orders of Cosmic Consciousnesses 
related to, immanent m and ruling over the Cosmic System and the seven 
orders of worlds evolved within it. 
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comprehending, all-illumining and all-unifyinc and all- 
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upon the Supreme Spirit. Bhairava is therefore often worshipped as the 
perfect Idea of yoga and jmna. The aim of a spiritual aspirant ,s lo 
atom the plane of consciousness which Bhairava represents GoraXhnath 
often refers to Bhairava as the Ideal of a yogi The Third Cosmic Deity 
IS Snkantha, evolved from Bhairava He seems to represent the perfec- 
tion of Aesthetic Consciousness. He always dwells in the world of Beauty 
or Hasa To Him the Cosmic Body is rasamaya, a perfectly beautiful 
order, every part of which is in sweet harmony with and contributes to 
the beauty of the whole. He is the most perfect Musician, the most 
perfect Poet, the most perfect Painter, the most perfect Artist in all 
respects, and to Him the whole cosmic self-manifestation of the Supreme 
Spirit is a perfect flow of Music, a perfect Poem, a perfect Picture, a 
^rfect Artistic Product, a perfect Dance The all-pcrvading Beauty of 
Siva s Cosmic Body is always unveiled to and enjoyed by His Conscious- 
ness, and He reigns and shines in this-world of Beauty. He is worshipped 
and meditated upon by the yogis as the Supreme Ideal of artistic saillianS, 
for the realisation of the immanent Beauty of the Cosmic Order He is 
conceived as Baseswara, the Lord of Beauty. With Him as the Ideal, a 
yogi undergoes systematic courses of self-discipline for the perfect harmo 
sation and beautification of his entire self-conscious being and for putting 
himself in perfect tune with the beautiful universe. 


Sadasiva is mentioned by Gorakhnath as the Fourth Cosmic Deity 
He IS evolved from Snkantha He appears to represent the petfccuon of 
Moral Consciousness He is the Indwelling and all-regulatmg Spin! of 
the world of Dharma To Him the Cosmic System is a perfect Moral 
Order, in which the Ideal of Goodness or perfect moral excellence is the 
immanent regulative principle and in which this Ideal is being progres- 
sively realised in and through all moral dualisms and apparent anta- 
gonisms To Hts consciousness all apparent evils and vices, all hatreds 
and furies and catastrophies and agonies, etc , are so well designed and 
regulated and harmonised that they all contribute to the realisation of 
Perfect Goodness in the Cosmic System He therefore looks upon a 
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such seeming aberrations in a sportive mood and is kind and compas- 
sionate and forgiving to all He is svorshipped by all people Imng in the 
domain of ’ Dharma or moral dualisms for receiving inspiration and 
strength for the cultivation of punty and goodness and moral excellences 
and for getting ready forgiveness for occasional deviations from the 
nghteous path He is meditated upon as the Ideal of perfect Goodness. — 
the Ideal of perfect Dharma. 


Kwara is named as the Fifth Divine Marti in the Cosmic Body of 
§iva He IS described as evolved from Sadasiva. In this context IsTOra 
seems to represent the fullness of Rational or Intellectual Consciousness. 
He is the Indwelling Spirit and the Supreme Lord of the world o^Biiddhi 
(Reason) To Him the Cosmic System is a magnificent Rational Order, 
in which the Ideal of Truth is being progressively revealed and realised 
in and through the diversities of phenomenal realities in time and space. 
In His consciousness Truth is perfectly realised, and He is the Supreme 
Ideal to those who seek for Truth in the world-order. He is the Source 
of inspiration to all truth-seekers and the omniscient Guru of all at all 
times. He awakens the urge for Truth in all minds and leads them from 
Ignorance and error to Truth. Through the worship of Hwara and by 
His Grace the Buddhi of a truth-seeker is enlightened and he realises the 
whole world-system as a rational order and perceives tFe revelation of 
Truth in all mental, vital and material phenomena. It is by the Grace of 
Kwara that all branches of human knowledge, — all sciences and 
philosophies, all languages and literatures,— arc developed in this human 
society ' . 


The Sixth Divine Personality m the Cosmic System is Rudra, Who 
IS desenbed as evolved from Kwara. In this context Rudra may be viewed 
as representing the Cosmic Mind. He is the Indweller and Ruler of the 
world of Mind. He manifests Himself in all kinds of mental powers and 
mental phenomena in the Cosmic Body of Siva, exercises control over 
them and preserves harmony and umty among them He is conceived as 
U-^werful and all-knowing and as bestowing power and knowledge and 
greatness and brilliance upon aU minds that seek for them. But He docs 
concerned with the Ideals of Truth and Good- 
represented fay Iswara, 

Sadasiva, Srikantha and Bhairaiu. Rudra (conceded in thi^-av) i 
worehip^d chiefly for the development of the mind-power, for^ the 
grahfication of desires and ambitions, for the expansion of-the fromilrs 
of knowledge and for the favourableness of the mental atmosphere. 

Cosmic Divine Self-Revelations of the Supreme 
Spirit the Seventh Position is occupied by Vishnu, Who is descriL as 
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them According to this conception, Vishnu also is not diwMi ^ 

immal ‘II," -ntcllectuai. moral, aesthetic and spLuaUd^Ss 
^manent m this Cosmic Order. But He is the Indwelling Spm ring 
over the world of Life, upon the harmonious development of whJh tS 
devebpment of the world ofM.nd and the realisation of those Ide^s in 
Cosmic System greatly depends He is therefore to be worshipped for 
the development and elevation of the hfe-power in the worshippers and for 
peace and harmony and unity in the vital atmosphere 


It may be remarked by the way that to the followers of the Rndra- 
Cult Rudra is the name for the Supreme Spirit (with His perfect 
consciousness and infinite power), to the followers of the Vishnu-Cult or 
the Narflyana-Cult Vishnu or Narayana is the name for the same Supreme 
Spirit, and similarly to the followers of the Krishna-cult or the Rama-cult 
Krishna or Rama is the name for the same Supreme Spint The follow- 
ers of diflTerent religious cults give different sacred names to the same 
Ultimate Reality, —the Nameless One,— the perfect Sat-Cid-Ananda~ihe 
Spiritual Ground and Source of all existences. True Yogis and JiiSnis and 
Bhaktas never quarrel about these names. The significance of each name 
to be understood in the light of the conception attached to it by the 
respective sects 


The Eighth Divine Mwh in the Cosmic Body of Siva, accoiding to 
Gorakhnath’s conception, is Brahma, Who is described as evolved from 
Vishnu Brahma is conceived as Soul and Lord of the gross physical or 
material world. He manifests Himself in and through all kinds of matenal 
bodies, material forces, and matenal phenomena, and controls and 
regulates and harmonises them and gives a unity to this material universe 
He is regarded as the Dynamic Source — the actual Designer and Creator— 
of “all the diverse forms of gross individual existences with gross material 
bodies within the Cosmic Body of the Supreme Spirit. He may be said 
to supply the plurality of material embodiments to Life and Mind and 
Reason as well as to Moral Consciousness and Aesthetic Consciousness 
and Spintual Consciousness. It is through Hun that ^iva with His ^akti 
comes down to and manifests Himself in the grossest and lowest matenal 
and sensuous plane of existence and experience Accordingly Brahma is 
conceived as the Creator of the world of matenal diversities of our normal 
sensuous experience. As physically embodied individual beings, we are 
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born from the existence and conscious will [avalokana] of Brahma in His 
material world and are governed by His law, and hence we are bound to 
pay our homage to Him and offer worship to Him. 


Thus though Gorakhnath conceives in a general way the entire 
universe, — the entire Cosmic Body (Maha-SSkara-Pmda) of Siva, - as 
panca bhouiika, i e. constituted of five maha-bhutas evolved from His Adi- 
pmda, he indicates the development of various planes of Cosmic Realities 
and Cosmic Consciousnesses in this spatio-temporal Cosmic Order. It is 
to be noted that the course of development as traced by him does not 
imply a process of ascent from lower planes to higher planes, but rather 
a process of descent from the highest plane of Spiritual Consciousness 
and Spiritual Existence to gradually lower and lower planes of Conscious- 
ness and Existence, till the lowest sensuous plane of consciousness and 
material plane of existence is reached. Since the Ultimate Reality is 
eternally in the highest transcendent plane. His cosmic self-manifestation 
must be in the direction of lower and lower phenomenal planes The 
infinite richness of His nature which is perfectly unified in the transcen- 
dent plane is unfolded in more and mote diversified forms in lower and 
lower planes. But in all such planes the urge for return to the highest 
plane of infinite bliss remains in the innermost nature of phenomenal 
realities and acts as the immanent Ideal. Hence there is a downward pro- 
cess as well as an upward process, — a tendency towards variety as well as 
a tendency towards unity,— m the cosmic system. 


Another important feature of this system of philosophy is remark,, 
able In it the evolution of the Cosmic Body and the Cosmic Principles 
{Jattwa) within it is followed by the evolution of the diverse orders of 
individual phenomenal realities and individual phenomenal consciousnesses. 
The Samasti-Pmda (the Collective Organism) as one whole is manifested 
first from the supra-oosmic nature of Siva-§akti with all the universal 
Powers and Principles involved m it, and then the Vyasti-Pindas 
(individual organisms) are gradually in due course evolved within it in 
temporal succession and spatial co-existence to give the Samasti-Pmda 
more and more diversified appearance. The absolute Unity of the 
Supreme Spint becomes through the gradual unfoldment of His infinite 
Sakti more and more diversified and variegated Unity in His Cosmic Self- 


1 Personalities and thei: 

f “"d existences, the constitution ol 

the Maha-Sakara-Pmda or Samasti-Plnda of §iva-Sakti is complete, so fai 
as the Universal Cosmic Pnnciples arc concerned. The plane of Brahma 
e owes an grossest of all and is most closely related to the gross 
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world [sthula-jagat) of our sensuous exocnence ,, 

traces the evolution of the individual existentes 311 , 1 ” Gorakhnath 

™.,m„to,rftaU,«fomot»h.,h= cll, Pr^Ll-'pmd.. f,SS”S 

Tad Biahmanah sakasSd avalokanena nata-nart-rupah Praknti-Pmdah 
sampuipama stacca panca-pancatmakam sartram (S. S P. I. 38) 

He describes Prakrui.Pmda as of the nature of a union between a 
male and a female principle (aara-nari-rupo) It seems that according to 
his view all individual living bodies arc born of a union between a paternal 
and a maternal principle and as such involve male and female elements in 
tJieir constitution. Every individual body is a particularised mamfesta- 
tion of Praknti-Pmda, in which both the principles are in union by the 
will of BrahmS, the Creator of individual bodies in this physical universe. 
Innumerable species of individual bodies are evolved with various 
characteristics, various kinds of physical features and qualities and 
potentialities, from Praknti-Pinda m the world ofBrahma, They are all 
ulumately individualised manifestations of the Cosmic Body of §ivaand 
as such essentially non-different from Him 


, Yogi-Guru Gorakhnath is particularly interested in the constitution 
of the individual human body First, it is in the human body that all the 
‘external and internal organs of an individual body {Vyasti-Pmda) are 
evolved in the fully manifested forms There are lower oiders of 
individual bodies, in which many of these organs are not perceptiUy 
manifested, but remain only in potential forms. It is often stated in the 
scriptural texts that there are eighty-four lakhs of species of living bodies, 
and the human body is the most developed, most complex, most organised 
and most harmonised of all In the human body the finest and subtlest 
organs are clearly manifested and they are wonderfully adjusted to the 
grossest organs In it the physical organs, the vital organs, the psychical 
organs, the intellectual organs, — all these are proportionately developed 
and they nicely cooperate with one another. In it Life and Mind and 
Reason are prominently manifested in individualised forms and find 
relatively free scope for their self-expressions. Moral consciousness, 
aesthetic consciousness and spiritual consciousness also find ample facility 
for being brilliantly manifested and developed in the human body. 

Hence man as an mdividual has on account of his fine bodily 
constitution an exceptional opportunity for dwelling in all the various 
orders of worlds and participating in the various orders of existences and 
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experiences. An individual man with his individual phenomenal con- 
sciousness can, through appropriate methods of self-discipline and self- 
refinement, acquire the power to'pass easily from one world of existence 
and experience to another. Thus the individual human body occupies a 
very important position in the evolutionary process of the cosnuc system — 
in the process of the phenomenal self-manifestation of l§iva-l§akti in the 
spatio-temporal cosmic order. Gorakhnath accordingly dilates in a 
rather elaborate maimer upon the psycho-physiological constitution of the 
human body, which is evolved from the Prakriti-Pinda of Brahma, Who is 
conceived as the immediate Divine Source of the world of individual 
existences in the physical plane. 


Secondly, Gorakhnath and the Siddha-Yogi school conceive the 
m^vidual human body as an epitome of the Cosmic Body of Siva-Sakti. 

' A Yogi can, through the intensive practice of contemplation and medita- 
tion, realise the whole universe within himself and identify himself with the 
whole universe. All worlds in the Cosmic System, all orders of existences, 
all planes of experiences, are in some mysterious way represented within 
the fully developed human body. Though apparently occupying a small 
portion of space, though living for a short period of time on the gross 
earthly plane, the human body is a fine mirror of the Maha Sakara-Pinda 
of Siva-Sakti. It reflects in an apparently miniature scale the entire Cosmic 
Order with all its comphcations and diversifications and all its beauty and 
grandeur. When a man’s phenomenal consciousness, through its prog- 
ressive self-refinement and higher self-discipline, becomes liberated from 
the limitations and imperfections of the lower planes and enlightened about 
the infinite richness of this apparently small bodily structure” he is blessed 
with a highly glorified self-consciousness and feels himself free from all 
bondages and sorrows. He then perceives all in himself and himself in all, 
and to him there is nothing which restricts his freedom and becomes a 
source of annoyance and misery for him This possibility of the expe- 
nence of the whole Cosmic Order within the human body -infinitely 
enhances the value and importance of this body, and hence Gorakhnath 
particularly deals with the nature of the human body. 

1 through the human organism that the Dime 

°omes down from 

franscendent spintual plane of absolute unity and bfiss step by 
phenomenal matenal plane of endless diversities and 
m self-consdous processes of 

and and Bhakti to the transcendent spiritual plane and 
becomes perfectly and blissfully umted with the Supreme Spirit Siva The 
teondmg M /.to”, te 
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creative and regulative and destructive phenomana of the Cosnuo Order, 
while the ascending and self-unifying manifestation of iakti is most 
brilliantly illustrated in the spiritual urge in the phenomenal consdousness 
of man and the systematic spiritual self-disciplme and self-elevation and 
self-enlightenment of the human indiindual. Man with his developed 
individuality can experience Siva, the Supreme Spirit, as his own true Soul 
as well as the true Soul of the universe. Hence the human body is 
conceived as having a very important place and function in the cosnuc 
self-expression of Siva-Sakti. 





CHAPTER Xm 


THE CONSlTTUTIOlSr OF INDIVIDUAL BODY 


Gorakhtjath takes a comprehensive view of the nature of human 
individuality and analyses its constitution from the yogic standpoint. He 
conceives the human organism as consisting of (1) the material body 
called Shuta-pinda, (2) the mental body, described as Antahkarana- 
pancaka or five-fold antahkarana^, (3) Kula-pancaka or five-fold Ku!a, 
(4) Vyakti-pancaka or five-fold Vyakti, (5) Pratyaksha-karana-pancaka 
or five-fold perceptible determinant causes, (6) Nafi-somsthana or 
the system of the Nadis, (7) Dasa-Vayu or ten Prana-Vayu or vital forces, 
forming the vital body. 

(1) The gross material body : — 


The Bhuta-pmda (or Bhautika-pinda), i.e. the material body, is consti- 
tuted of the five gross material elements, purposefully organised by the 
Creative Will of BrahmS with the Life-power and the Mind-power imma- 
nent m the organism. In different parts of the organism, however, different 
elements.appear in more conspicuous proportions. In bones {asthi), flesh 
{mSmsa), skin (twak), tissues (Nadi) and hair (roma) — i.e. in all the solid 
parts, the element of Bhumi or PrithwT appears predominantly, and 
Gorakbnath speaks of them as the five gunas (perhaps in the sense of 

special manifestations) of Bhumi. In the liquid substances of lie body, 

such as, sahva {/d/a), urine (mutra), semen (sukra), blood (ioniia) Md 
sweat (sweifa),— the element of Ap or Saida appears more conspicuously, 
and they are called the five gunas of Ap. Hunger (ksudha), thirst (/r/,md), 
sleep (nidra), lustre {kattii) and sloth (alasya) are conceived by Gorakhnath 
as physical phenomena, in which there are spetaal manifestations of the 
element of Tejas. According to him, these phenomena occur on account 

influences of Teyos or in different parts 
of the living body. Movement (d/idvona), fidgeting (Wiromona), expansion 
(prasarana). contraction (akuncana) and suppression (nirodhana) are bodily 
gienomena which are chiefly determined by the element of FSyuandam 
fterefore called Gunas of Vayu. The phenomena of physical attraction 

and callousness (moha) 
manifestations of the element of IkSia and are 
accordmgly descnbed as the five Gunas of Ikasa. Thus the Mahayogi des- 
cnbes th& gross physical body as constituted of the five gross hhutas and 
as possessmg twenty-five gimas mentioned above. (S.S,PJ.- 3943 ). 



1^0 


Jtis uoftKab’sJhatinenmeratfng flje spsrial coatribations of &» 
E,tipa.snEtenal ehimnis ImahSbhwm) to physical bodv. the ilaS” 
''?f Pienoaeaa t.Wch are obtfonsly expressions of 

phii-K. coaditjons. bfaay or them can be properly resnlated throash’tiX 
apprcpnate irestareni and disriplice of the physical bodv. Tbet are there- 
fore traced to fie iiitimats ingredisals of this body. It'is tmdeniabie that 
the p-'Tya cal body {bho-M-Jut-sanra) exercises a great inBnenre aoon 
carli.c ai.d rarnd, noon oar fcraperaiaeats acd habits, npon our ireonlss 
ard d,spcs:tOEs Hence Yogis attach great importance to the conslimdca 
of this btrfy and the regulation and control of the phyacal fimcSons for 
coral and spiritual apliftrnent 


(2) AriaV-craia-par.cckc or tke mer/al body :~ 

Goraldmath then proceeds to the analysis of the nature of hfind or 
the mesial leody of a human isdhidual In order to understand the nhilo- 
sophy of GoraVhnaih. it has at every stage to be remembered that the 
whole is essentially prior to the parts, which are its self-manifestations. 
The whole is really era and it manifests itself in the forms of 
nreny, and in relation to these manifestations it is railed fise 
whole. Ul'imately Sira {the Supreme SpLit) with His SalrS immanent 
in and identiSed with Him is One Realitj*, and throng many stages of 
stlf-unfoldnent and self-diversificadon of His Salcti, He Incomes tbs Oos- 
tr: Sou! widi the Cosmic Body, ■R'hich is one Whole with numerous slf- 
manifeststions organically interrelated and nnitsd within It. Again, Srra 
as the Cosmic Soul with the Cosmic Body is One Rcalifr, and He mani- 
fests Himself as a number of Cosmic Deities and inter-related vorlds of 
ejdstecces aSd experienees with Himself as their Sonl and Centre and 
Ruler and Unirer. Thus He seems to become one greater and snore 
magnircent ^Itole, revealing far more numerous dirarsifies otaanised and 
muted witliin Himself. Again, as this greatly complicated Cosmic Person- 
alia’, He through further self-diver^cadon of His Sakti manifests Bimseli 
in the forms of innumerable lands of individual bodira, individual conj- 
ciousnrass and individual souls, variously conditioned by the limitaiiDns 
of rime and ^ce and causaliQr and relativity. Bnt in all of them it is Sin 
reveals and enjoys Hims elf and in all of them Siva is the innermost 
Soul and all-governing and all-hannonising Lord. In relation to them 
Sira appears to Iscome a still mors complicated and formed Wioit. 
Fcrther, eatii of the indhidual bodies imbued with the Dirine Sonl is one 
whole, ■with ail its possibilitiss inherent in it and it becomes a more and 
more coaip]e.x whole Ihrou^ ths manifestalion of its parts and limbs^ an 
organs and powers and qualinra which had remmed unmanifested m r 
nature in Its initial stages. The more they are manifested indweiafi 
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forms, the more ate they organised and utufied in the nature of the indivi- 
dual body and the more does the body become a complex whole. Thus at 
every stage the whole originates the parts, and the parts contribute to the 
richness of the whole; every living part again functions as a whole giving 
birth to parts which enrich it. In this way evolution goes on, and fte 
Ultimate Reality becomes a greater and greater whole throu^ the origi- 
nation of parts within parts, all of which had been initially present in an 
unmanifested state in that ultimate Cause and are in the manifested states 
also essentially one with it. This is the Sat-kSrya-vada of Gorakhnath 
and his school. The cause becomes the effects and is enriched by them. 
The Whole becomes the parts and becomes a more and more complex 
whole with them. Nothing absolutely new is added to the ultimate 
Reality, the ultimate Cause. 

In our actual experience we find that the individual mind is evolved 
from and within the indmdual living body gradually, when the body is 
adequately developed and equipped with diverse organs or instruments 
through which the mental phenomena are manifested. With the very birth 
of the physical {bhoutika) body in the form of the minutest germ, life is 
assoaated with it and infuses into it the capacity for growth, which 
imphes progressive self-diversification and spontaneous organisation of the 
diversities evolved. The vital forces appear to operate acUvely in the 
physical body and determine its growth, long before the mind is mani- 
fested in It. Of course, the vitality also becomes more and more manifested 
with the evolution of the vital organs in the body. The manifestation of 
the mind is found to be definitely conditional upon the development of the 
suitable organs,— such as the sense-organs, the nervous system and the 
brain, etc., in the body by the life-power irmate in it. But according to 
the yogic view this does not mean that before the development of the 
organs the mind does not exist at all, that it is the product of the 
organism and is newly created or produced after the development of riie 
instruments. The mind really exists in the unmanifested state even in the 
nature of the living germ or protoplasm, but only its outer phenomenal 
self-expression is dependent upon the development of the organs. Even in 
the unmamfested state the mind exercises its determining influence upon 
the courses of development of the physical organs, and it is for this reason 
that the organs are so developed as to become suitable vehicles for the 
self-expresaons of the mind. 

The Y ogis see in the individual minds the individualised self-mani- 
festations of the Cosnuc Mind in relation to and apparent dependence npon 
the individual living bodies. In the individual lives also they see the 
indmdualised self-manifestations of the Cosmic Life in relation to and 
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apparent dependence upon the individual physical bodies It has been 
, be Comic Mmd and tte Co,™ Ld. a" 
from and within the Maha-SSkara-Murti or Cosmic Body of &va-Satti 
Hence every individual being is looked upon as an incarnation of §iva- 
Sakti. One point is to be specially noted. In the cosmic process of 
evolution. Mind is prior to Life, and Life is prior to the Material Body 
while in the process of the evolution of individual existences, the material 
body appears first, and it is followed by the appearance of life and there- 
after by the appearance of the mind. The higher and higher orders of 
existences and expenences appear later and later. What is first in the 
Cosmic Order is revealed last in the process of the evolution of individual 
existences. 


Now, the Mind gradually manifests itself in the individual living body. 
Though there are various orders of manifestations of the mind m the 
diverse species of animal bodies, we are here specially concerned irilh 
the human body, in which the bodily organs (which are progressively 
developed) are suited to the fullest manifestation of the mind In course 
of its gradual self-manifestation the mind naturally diversifies itself, makes 
itself more and more complex in its phenomenal character and at the 
same time organises all its manifestations so as to constitute a sin^e 
whole. Gorakhnath (consistently with the sanctity which he attaches all 
.along to the number five) classifies all phenomenal manifestations of the 
mind under five names, — viz., Manas, Buddhi, AhamkSra, citta and caitanya, 
and he calls them Antah-karana-pancaka (i e fivefold internal instrument 
or empirical mmd) (S S.P.1 44) According to him Antahkarana or the 
Mind IS essentially one, but it appears in five different forms in accordan- 
ce with its five distmct kinds of functions or phenomenal expressions 

In his usual manner Gorakhnath discribes each of these divisions of 
the Mind as possessing live characteristics or as expressed in five kinds of 
psycho'ogical phenomena Manas or undisciplined empirical mmd is 
manifested m such phenomena as, (1) Samkdlpa (desire and will), (2) 
Vikalpa (doubt and hesitancy), (3) Murccha (swoon or temporary sense- 
lessness), (4) Jadata (idiocy or confused thinking), and (5) Manana 
(reflective thmking) Buddhi (mteilect or reason or disciplined mind) is 
described as manifested in such phenomena, as Vmka (discrimination of 
truth from untruth, right from wrong, good from evil, valuable from value- 
less, beauty from ugliness, etc.), (2) Vairagya (voluntary restraint of desires 
and attachments, or turning away of the mind from what is conceived as 
untrue, unreal, wrong, evil, ugly, useless, etc ), (3) Santi (cnltivauon o 
calmness and tranquilhty of the mind, or peacefulness of character), ( ) 
Santosha (cultivation of contentment), and (5) Kshama (cultivation o e 
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spirit of forgiveness in relation to others). Buddhi is the higher mind 
which regulates Monos or tiie lower mind 

Ahamkara is expressed m such phenomena, as, (1) Abhimana (sense 
of I-nessor ego), (2) Madiyam (sense ofmine-ness, or the consciousness 
of the body, senses, mental and inteUectual functions, etc., as one s own), 

(3) (brooding over and planning for one’s own happiness), 

(4) Mamaduhkhom (brooding over and struggling against ones own 
sorrow), and (5) Mamaddam (the sense of ‘this-is-mine’ i.e, the sense of 
possession and monopoly). Ahamkara plays the inost important role in 
the constitution of an mdividual, in as much as it really gives him the 
sense of individuality and the sense of unity and permanence amidst all 
the varieties and changes in the physical body and the vital and inental 
functions. It is Ahamkara which ascribes all the bodily and vital and 
mental phenomena to one ego or *F and regards the T or ego as their 
owner and master as well as the owner and master of properties and 
environments. Buddhi and Ahamkara are actually found to be involved in 
comparatively higher stages of the development of individual minds. 


The phenomena which are conceived as expressions of CUta are, 

(1) Mali (disposition or instinctive and habitual tendencies), (2) Dhriti 
(power of conservation of energy and experience), (3) Smriti (memory or 
power of recollecting and reproducing past experiences), (4) Tyaga (the 
capacity for renunciation or sacrifice or forgetting), and (5) Swtkara (the 
capacity for assimilation or appropriation or making one’s own what is 
obtained from external sources). It appears that CUia is manifested 
chiefly in the retention and revival of old sanskaras and in the sub- 
conscious operations of the mind. The phenomena which are spedally 
attributed to Caitanya are, (1) Vimarsa (rational reflection), (2) iSilana 
(systematic self-disdphne), (3) Dhairya (patience or self-control), (4) Cintana 
(contemplation and meditation), (5) Nisprihatwa (cultivated desirelessness). 

(S S.P.I. 44-49). 


In this way Gorakhnath enumerates twentyfive forms of manifesta- 
tion of Mind in the individual body. The individual mind so character- 
ised is called Antahkarana or the inner instrument for the self-expression 
of the individual Soul or Spirit in this phenomenal world, the Bahihkarana 
or the outer instrument being the physical body with the diverse sense- 
organs, the nervous system, the vital mechanisms, etc. The physical body 
is known as Sthula-iarira (gross body) and Antahkarana vdth the psychical 
and vital forces is designated as Sukshma-SarTra (subtle body) of the 
Individual Soul, Le. the individualised spiritual self-manifestation of the 
Supreme Spirit, Siva. The mdividualisation of the Soul, according to the 
Yogi-school, consists in its apparent self-identification with these 
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phenomenal embodiments. Essentially the Soul is no other than Siva 
Himself. 

In this connection it may be noted that some schools of Indian 
philosophy (such as Sankhya and others) recognise three fundamental 
divisions of Antahkarana , — ^viz, Manas, Budditi and Ahamkara,—\iMe 
some other schools (such as Vedanta) recognise four divisions,— viz, 
Manas, Buddhi, Ahamkara, and Citta Gorakhnath adds one more, which 
he calls Caitonya. In the enumeration of the phenomena under each 
division he does not exactly follow the principle adopted by the other 
schools. His point of view is moreyog/c than purely psychological Manas 
seems to be chiefly concerned with the phenomena of the animal mind 
and the lower orders of the human mind, which a yogi has to control and 
transcend. Buddhi is concerned with the phenomena of the higher orders 
of the human mind, including the phenomena of the elevated moral, 
aesthetic and spiritual consciousness. AJtamkara is concerned with the 
egoistic consciousness, which also has to be progressively enlightened and 
transcended. Citta principally refers to the subconscious mmd which also 
has to be brought under control and purified and ennobled. Caitanya 
chiefly refers to the higher orders of human consciousness which have to 
be further enlightened and concentrated for the direct expenence of the 
Supreme Spirit in itself. 


(3) Kuia-pancaka : — 

Having dealt with the evolution of the physical body <,bhautikapinda) 
and the mental body [antafdcarana pancaka), Gorakhnath deals with wha 
he calls Kuia-pancaka. Kula is one of the most technical “d most 
puzzhng terms of the phUosophy as well as sddhana of the rogtf and me 
Tantrikas. It is defined in a variety of ways and is used m differen s 
in different contexts. We have elsewhere discussed the meanings o 
terms Kuia and Aku/a. In the present context the term Kuia appears 
convey a somewhat different idea. Gorakhnath ^^plams here j 

manifested in five ways, viz. Sat/wa, Rajas, Tamas, Kala 
(S.S.P.I 50). All of them exercise their directive influence upon fte p y 
physical phenomena from behmd the scene and give special inch 
and aptitudes to them. 

The influence of SflKiw is manifested in such 
as. Dflj 5 (kindness or compassion), Dharma Jigh*eousn ® ^^g^ence 
habits or wilUngness to perform good and noble deed£, 
ox devotion), and Sraddha (faith). It is ® °,XXates d 

inspires the human mind with higher 

to higher planes of consciousness, urges it to control the natural p 
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and propensities and desires and ambitions, and directs its thoughts and 
emotions and wishes towards the realisation of perfect truth and beauty 
and goodness and freedom. 

The influence of Rajas is manifested m such phenomena, as, Dana 
{making of gifts or chanties with an egotisUo sense of one’s own 
supenonty, and not witlr a spirit of humility and disinterested service), 
Bhoga {hankering for more and more sensuous and mental enjoyment), 
Sringara (love for decoration and ornamentation and artististic luxuries), 
Vastu-grahana (love for the appropnation of more and more property), 
and Swartha-sangrahana (acquisition and accumulation of things for selfish 
purposes). It is the influence of Rajas in the nature of man, that makes 
him active and energetic and enterpnsmg and moves him in the direction 
of self-aggrandisement, selfish interests, worldly ambitions, acquisition of 
power and prosperity and pleasure, artistic enjoyments, etc. In men of 
Asuri prakriti Rajas is predominant, while in men of Daivi-proknii Sattwa 
IS predominant. 

The influence of Ta'nas leads to propensities for, VivSda (useless 
controversies), Kalaha (quarrelsomeness), :§oka (lamentation or 
melancholia), Vadim (killing) and Vancana (deception). What are called 
evil or Ignoble or wicked propensities are regarded as due to the influence 
of Tamas m the human nature. 


The influence of Kala is manifested in— RalanS (calculation of 
numbers and periods with regard to objects and events and perception of 
the relations of coexistence and succession among them), Kalpana (the 
appreciation of regular temporal orders in the production and transforma- 
tion of natural phenomena), Bhrdnti (confusion of thoughts at particular 
times), Pramada (periodical msanity), Anartlia (facing accidental mis- 
fortunes] Time exercises a considerable influence upon us. Courses of- 
evolution and development of bodies, fruition of actions, favourable and 
unfavourable conditions of life,— all these are greatly influenced by KSIa 
(Time). 


• connection is conceived as manifest pd 

in the changes of states (avcsf/id) of the empirical consciousness, and the 
sustenance of the unity and identity of the individual existence and 
comciousness amidst all these changes. These states zx&,-JSgTat (the 

with external 

mstrumentality of the sense-organs of perception and 
(tile state of dream, in which in spite of the absence of 

senses themmd has vanous expenences within itself due to its operations 
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in the subconscious level), Sushupti (the state of deep sleep in which the 
mind exists in the unconscious level without any objective or subjective 
experiences and is in complete rest and peace), Tunya (the fourth state, 
the state of tlie perfect concentration of the mind upon the transcendent 
character of the Spint or Soul, the blissful state of the illumination of the 
phenomenal consciousness by the self-luminous transcendent Spirit), and 
lastly TuryatTta (a state even beyond this fourth state, in which the state 
of perfect concentration is elevated to the state of absolute union or 
identification, in which the individual mind realises itself as absolutely one 
with the Transcendent Spirit, §iva). 

The possibility of the same individual mind passing through all these 
widely different states without losing its individuality indicates, according 
to Gorakhnath, a higher power and reality immanent in it and determining 
and witnessing these changes of states, and this he gives the name of Jeeifl 
Satnva, Rajas, Tamas, Kola and Jeesa are regarded as invisible determin- 
ing forces, which operating together in various ways give the direction to 

the evolution of the character of an individual mind in an indmdual body 
and make the nature of an individual so very complex and at the same 
time harmonious They seem to be immanent in the nature of every 
individual even from his embryonic state and exert their influence during 
all the stages of his development They are given by Gorakhnath the 
generic name of Kutapancaka. This Kula appears to evolve from tbe 
Divme Sakti for determining the courses of the evolution of the intoduai 
bodies and minds m this cosmic order and leading them stage^ sla^ 
towards their highest fulfilment according to the cosmic design Ihey an 
play their allotted parts in the Cosmic Body of Siva-Sakti. jj 


(4) Vyakti-pancaka 

Thereafter Gorakhnath deals with what he calls 
which means five forms of self-expression (Vyakli) of „ jg 

He classifies them as 7cc7m (vohtion).Knjd (acrion), 

some extent be expressed by the term pretension), ™ ^ gagh of 
tys context he translated as temperament), J u„„!Sda 

these is expressed m five forms. Iccha is -f 

(mad unbalanced uncontrolled impulses fostinterene), 

in children, in insane and mtoiacated ^^Xr pa« habits], 

Vasana (deep-rooted desires, whmh may be as wealth 

Vanciia (desires for particular aUuring or co^etable objec 
and power and pleasure), Cmta 

desirable objects aud ways and means toattain them), and c 



efforts or strong resolutions for the attainment of desirable objects or for 
the accomplishment of any cherished purpose). These are the fivefold 
manifestations of IccM. 

Iccha is followed by Kriya. According to Gorakhnath, Kriya is 
manifested in five forms, viz, Smarana {active remembrance of and con- 
templation upon the desirable object to be attained or purpose to be 
accomplished), Udyoga (making necessary preparations for the active pur- 
suit of a desired object or a chosen purpose), KSrya (active pursuit of an 
object or ideal), Niscaya (pursuit of an object or ideal with strong deter- 
mination and tireless perseverance), and Swakulacara (performance of 
duties and virtuous deeds in conformity to the customs and rules and 
expectations of the family and the society, even at the sacrifice of personal 
desires and inchnations). In the constitution of the nature of every indi- 
vidual, Dhama and Adharma,-— good and evil traits.— dispositions towards 
higher moral and spiritual ideals and those m the opposite direction, — are 
both evolved in the normal course according to the cosmic plan. With 
the development of the individual consciousness a man is required to 
voluntarily and deliberately and actively put down the forces of Adhama, 
get rid of -the evil propensities and dispositions and elevate his nature to 
the higher planes of morality and spintuality. 

IccM and Kriya and the other forms of Vyaktl are generally influen- 
ced by the predominance of one or the other of the determinant causes in 
the nature of an individnal,-such as, Sattwa, Rajas, Tamas, Kala and 
Jeeva,~at any particular period Hence desires and actions of different 
individuals are found to be directed towards different kmds of objects, 
good or bad, and even m the case of the same individual thmr take 

different directions at different times or at different stages of the develon- 

ment of his life. ^ 


Gorakhnath regards Maya as a form of expression of the human 
mdividu^^. It appears to consist in givmg undue importance to one’s 
own indmdual self and its interests and for that reason dealing falsely with 

human nature, which have to be 
controlled and transcended by means of voluntary self-disciphne and self- 
enhghtenment, which are higher forms of self-expression. Maya is des 
cnbed as having five forms. First, Mada, which means intoxication wfth 
a sense of pride or vanity and the desires and actions orifiinatina f 
Second. Matsarya, which means an attitude of mtoleran^fr^ ® ^ 
mahce towards the happiness and prosperity and even ti ° w 
of othm art tk. Kotoaa rtd mE 



148 


others Fifth false impressions upon the mind? of 

honrt •" u which implies having recourse to untrutli or false- 

hood in speech and action and gestures for one’s own self^gSd™ 
The e are caUed by Gorakhnath the five forms of expression of S .n 
e active nature of man They show the predominance of Rajas and 

mfj H ^ are there to be con- 


The fourth kind of Vyakti (expression of individuality) is called by 
Gorakhnath Praknti. Prakriti also is described as manifested in five 
forms. First, Asa, which means hope for future prospects, which induces 
m individual to make efforts for achieving them Second, Tnslma, which 
implies thirst for more and more. Third, Spriha. which means desire for 
the attainment and appropriation of particular enjoyable objects Fourth, 
KSnkshS, which implies ambition for greatness. Fifth, Muhya, which in 
this context implies dreammg of the achievement of thmgs beyond one’s 
reach,— false hopes and aspirations. These are indications of the tempera- 
ment of an individual, from which they evolve. They may be directed 
towards earthly thmgs or towards higher ideals. They are self-expressions 
of the individual mind and contribute to its development. 


The fifth form of Vyakti is Vak, Vak or speech has, according to 
Gorakhnath, five stages, wz, Para, Paiyanti, Madhyama, Vatkliari and 
Matrika, At the stage of Para, Vak or speech is wholly identified with 
consciousness It is present in the consciousness m the form of an urge or 
will for self-expression, without any manifestation even in the form of a 
subtle sound or even in the form of an idea. This Para Vak is often 
described m the scriptures as Sabda-Brahma. In it Sabda or sound, being 
wholly unmanifested in any specialised form, is conceived as absolutely 
unified with its ultimate ongm, Brahma or the Supreme Consciousness, 
the Soul of the individual as well as of the cosnuc system It is there in 
the form of iSakti or power immanent m the Consciousness. All the 
diverse forms of speech, — ^nay, all the various kinds of sounds,~havc 
them origin in Para-Vak, and they are all perfectly unified therein. This 
Para-Vak is regarded as the ultimate self-shining form of Pranava {OM), 
which IS the Sound of all sounds, the true Essence of all sounds, the 
Ground of Unity of all orders of sounds and speeches. In this ParS-Vak 
there is no differentiation of Vak from Cit, which is its ultimate seat and 


source 
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At the stage of PaSyanti, Vak is manifested in the form of subtle 
ideas, which the consciousness directly sees or perceives. Vak is at this 
stage differentiated from the pure consciousness and becomes the object of 
its inner perception, and tlie consciousness finds itself expressed and objecti- 
fied in the flow of ideas. This is the ideal form of Vak, whiofi though 
differentiated from the consciousness exists in and for the consciousness 
and has no manifestation in the gross physical organism It is not mani- 
fested m any articulate sound-form, Vak is here manifested in the mental 
plane, but not in the physical or the vital plane. But the urge or the will 
for self-expression in these grosser planes powerfully acts upon the physio- 
logical embodiment. 

At the stage of Madhyama, Vak is manifested in the form of some 
upheaval in the physiological system, some organised vibrations in the 
vital and physical instruments whose coordinated activity is necessary for 
the vocal expression of the mental ideas, some spontaneously regulated 
movements in the vocal organs for expressing the ideas and feehngs in the 
gross forms of uttered speech. Madhyama-Vak stands midway between 
the ideal form of speech and the articulate sound-form of speech, between 
mental speech and vocal speech. At this stage certain subtle sounds are 
produced within the physiological system in course of the internal effort to 
give outer expression to inner speech. Vak is still within the body and has 
no outer manifestation in the forms of words and sentences 


At the stage of Vaikhad, Vak comes out through the co-operative 
efforts of the vocal organs in the form of articulate speech or uttered 
words audible to the sense of hearing of others. It is through Vaikhad 
Vak that an individual cau oommumoate his mental ideas to other 
individuals and enable others to know and share his thoughts and feelinss 

complex physiological process that 
Kailcftari Vak is produced, but due to the most wonderful org^isation of 
he vital and physical instruments in the human body and as a result of 
learning ^d Jabit this process becomes almost spontaneous in well-develo- 
ped individual bodies. In the absence of the proper development of the 
organs of speech as well as in the absence of proper learnma and habit the 
capacity for Vaikhad Vak cau not be prope^y devdS ^case ff S 
Ase^ed condifaon df the organs or of the physiological system Vat:kari 
Faftisadversdy affected and sometimes wholly obstructed. VaMadVak 
IS the most highly valuable and potent means of self-exprSon o 
human mdividual. In its absence there would be no cuSi na- 
tion, no society no possibility of enlightenment, no possibility o/selA 
rcubsutioUj in, the humun soecies It fiimnnu t-u ty of self- 

Vak that aU loads of development and mo 
human languages are the embodiments of Vmhadvk ^^'' 
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According to Gorakhnath, the fifth stage of Vsk is Matnka. MatnkS 
refers to the ultimate phonetic constituents of Vaikhan Vak AH words 
{pada) and sentences {vakya, consisting of words or padas related to one 
another), m the forms of which Vaikhad Vak of all human beings of all 
races and countries and epochs and chmates may be expressed, are found 
on analysis and reflecUon to be constituted of a certam number of 
ultimate verbal sounds, which are represented by varna or akshara (letters) 
' These are the units of vocal speech. They cannot be further analysed or 
divided They are regarded by many schools of philosophers as nifya 
(efenial) in the cosmic order, while words and sentences composed of them 
are anitya (non-eternal) and as such are produced and destroyed. They 
are the seeds {bija) of all languages, of all forms of articulate speech. 
They are accordingly called Matnka, from which aU kmds of words and 
sentences of the apparently diverse forms of languages m the world are 
evolved. Though thfy; are the roots of all vocal speech, they usually 
appear as uncognizablV intermingled with words and sentences evolved 
from them. Their essential characters and deeper significance are 
discovered by enlightened person after a good deal of reflection and 
contemplation Later on, when Imguistic study is developed in the society, 
students may begin with the study of letters and then proceed to the study 
of the formation of words and sentences out of them. 

It may be noted here that according to the Siddha-Yogi and the 
TSn/rifca schools the root-letters (MatnkS-Vama) are not merely the ulti- 
mate constituents of articulate speech {Vaikhan-VSk) or of words and 
sentences They have by dmt of the deepest reflection and meditation 
entered into the inner spirit of these letters and discovered that each letter 
IS a particularised sound- embodiment of §iva-§akti and is associated 
with and manifested from a particular centre within the hvmg physical 
body. Each letter is accordingly surcharged with a vital force and a 
spiritual meaning. In order to exhibit distinctly the Siva-aspect and the 
Sakti aspect in these root-letters, each letter is pronounced with a Vmda 
(which, sounds hke m in utterance) attached to it. It is said.— 

Vinduh Sivdtmako Vtjam Sakttr Nadas tayor mithah 

SamavSya iti khydtah sarvagama-vi^aradath. 

Vindu donotes Siva and Vija denotes Sakti, Nada evolves from the 
mutual commumon between them This is well-known to those who are 
versed in all the Agamas. 

Thus the adepts m Yoga perceive the communion of Siva and Sakti m 
every elementary sound (Ndda) and m every letter representing it Siva is 
the common unchanged Soul of all sounds and letters, and this is indicateo 
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by the Vindu attached to every letter. Sakti assumes the diversified forms 
of sounds and letters (Nadazad Varna). All forms of articulate speech, 
all forms of verbal expressions of mental ideas, all kinds of words and 
sentences uttered apparently by human tongues (and recorded in various 
written forms), are complex manifestations of original NSda and Varna. 
Yogis therefore perceive the self-manifestations of Siva-Sakti in all of 
them. 


The Yogis have traced the location of the root-letters and root-sounds 
in particular vital centres of the body, which are called Cakra. Details 
about this need not be discussed here. In the Mantra-Yoga practised by 
the Yogis these root-letters and root-sounds are developed into Mantra, 
having deep spintual significance. Mantras are not mere symbols 
conveying some spiritual concepts, but they are charged with great potency. 
Repetition of the Mantras according to prescribed methods reveals the 
powers inherent in them, and it leads to the development of various 
psychical and spiritual capacities m the sddhakas as well as the attainment 
of many occult experiences. An adept can work wonders and perform 
miracles by activating the mysterious powers of the Vija-Mantras. Among 
all Vija-Mantras, OM (Pranara) is universally regarded as having a unique 
position. It is the perfect embodiment of Siva-Sakti. (S. S. P. I. 56-61). 


(5) Pratyaksha-Karana-Fancaka : — 


Gorakhnath then mentions some other subsidiary efficient and mate- 
rial causes which practically contribute to the maintenance and develop- 
ment and also renewal of the Individual body and which also require to be 
duly controlled and regulated for the reahsation of the ultimate ideal of 
human life. These he calls Pratyaksha-Karana-Fancaka. He enumerates 
them as, ^hrma, fiToma, Candra, Surya and Agni. The influence ^of these 
upon the bodily life of an individual are quite perceptible (pratyaksha), 
though they often operate in subtle ways. 


Karma means action or deed. Right and wrong actions, performed 
y an individual through his bodily limbs and sense-organs and mental 
thou^ts and desires, exert direct beneficial and injurious influences upon 
his hfe, and their psychological and moral effects greatly determine the 
course of his future life and even future birth. Gorakhnath in his usual 
manner enumerates fivefold characters of Karma, viz, tubha (good actions, 
bringing beneficial consequences to the doer) Ahibha (bad actions, 
brmging evil consequences to the doer), Yasah (actions which are approved 
and praised by others and bring temporary or lasting fame to the doer), 
Apalarti (actions which are blamed and condemned by others and which 
therefore create bad reputation or notoriety for the doer), and Adrista- 
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phala-sMiSna (righteous and unrighteous deeds which produce moral 
and religious merits (punya) and demerits (papa) for the doer and which 
thereby invisibly become the causes of happiness or miseiy and favourable 
or unfavourable conditions in future life m the present body as well as in 
bodies to which he may pass after the death of the present body. 


Every action performed by an individual is beheved to produce 
three kinds of pliala or effects. The first is called dnsta-phala, which 
literally means visible effects, i.e. effects whose causal relation with the 
action can be directly perceived and established by means of our senses. 
These are the outer results of our actions. Taking nutritious food satisfies 
our hunger and helps the nourishment of the body. When one man does 
any injury to another out of any selfish motive, the injured man suffers 
and tlic injurcr gams All such cases are cases of dnstaphala We 
actually experience such effects of our actions in our worldly hfe. Some 
'actions bring to us pleasure and prosperity and others become sources of 
pain and poverty, some actions make us objects of praise and honour and 
others objects of condemnation and dishonour. Our actions affect the 
interests of others, and others, actions affect our interests. All these are 
instances of dnsta-phala. Secondly, our actions produce corresponding 
samskara (impressions) m our mind, which become the causes of out 
dispositions and tendencies and desires and attachments and averaons 
and thus influence our future actions. It is by our actions fliat our habite 
and characters are moulded. As we act, so we become. This is calleu 
the psychological effect (samskdra-phala) of our actions 


According to the yog. school, and “ ° J 

unportant systems of Indian thought, the ^ 

acLs are veiy far-reaching Many of our actions ^oduce s^h ^ 
rooted samskdras in the mind that they are not destroyed 
physical death The psychical organism does not ™ tune 

OTimsm. The physical organism becomes d«orgamsedm course oft® 

aS rts constituUs am dissolved m the 

psychical organism retains its mdividuahty ev® a 

carries with it the samskSras which Jich become 

life-time. The psychical organism, carrying the 

part and parcel of its ”7;' a new 

iarira) for a certain penod, and may alter xnai- o tAifi^roression 

physical organism [bhoutika pmda) for its produced by 

Ld self-fulfilment. In this new body also the ^ , 

the actions performed in the 

influence m the forms of instinctive ...-{.es Thus our nalui® 

capacities for adjustments with the new cirpumstanc . 
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in the current embodied life has to a great extent been constituted by the 
psychological effects of our deeds of the past embodied life or lives and 
the nature of our future embodied life also will be similarly moulded by 
the samskaras which are being produced by our deeds in the present life. 
It is to be noted that in the human life there is ample scope for the 
exercise of freedom in all the fields of our active self-expression for the 
destruction of the old evil Samskaras and the development of new good 
samskaras through the voluntary performance of righteous actions and thus 
for a considerable transformation of our psychologioal nature and advance- 
ment towards higher and higher orders of life. 

Thirdly, our saints and philosophers aver that every action,— and 
particularly every voluntary and deliberate action, — produces some 
adrisia-phala in the forms of moral and religious merits and demerits 
ipunya and papa, dharma and adharma), which are rewarded and punished 
in due course in accordance with the law of the cosmic order, the 
rewards being in the forms of happinesses or greater opportunities in life 
or higher levels of existen6e, and the punishments being in the forms of 
sufferings or unfavourable conditions of life or lower levels of existence. 
Virtuous deeds produce good adnsta and vicious deeds bad adrista. 
Adnsta is also called apurva, and it greatly determines- the future 
destinies of individuals. Often this apurva or adrlsla-phala of actions is 
designated as Karma in scriptures Like the psychological effect, this 
moral effect also is not generally exhausted in the same bodily life. It 
becomes the cause of happinesses and miseries, favourable and unfavour- 
able conditions, developed or degraded levels of existence, in the dis- 
embodied life after death and in the future bodily life as well. Cultivation 
of virtue and avoidance of vice is of prime importance for progressive 
and enjoyable life The constitution of our physical body also is greatly 
influenced by these three kinds of effects of our actions. What is 
generally known as the Law of Karma refers specially to the adrista- 
phala of actions, which indicates the principle of moral justice in the 
cosmic order. 

Yogiguru Gorakhnath mentions Kama as the second Pratyaksha- 
karana for the birth and growth of living individual organisms in the 
cosmic system. Here the term KSma appears to be used by him in the 
restricted sense of sexual instinct, which is universally -present in the 
nature of hving beings and which plays an essential part in the multipli- 
cation of living creatures in the world. It is one of the fundamental laws 
of the cosmic play of Siva-Sakti that livmg creatures in general are born 
through a process of sexual intercourse between a male and a female and 
they are themselves divided into males and females. This is more 
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prominently manifested in the cases of jarayuja animals (animals that are 
first bom in the wombs of mothers and all whose limbs and organs are 
differentiated and manifested therein before coming out to the earth) and 
andaja animals (those that come out from their mothers in the forms of 
eggs and whose organs are evolved out of the eggs thereafter) Men are 
the highest among the jarayuja animals The birth of other living bodies 
also IS somehow or other governed by the same rule of sexual inter- 
course Through sexual connection Vmdu or Vija or iSukra (semen) is 
excreted from the paternal body and infused into the womb of the 
maternal body, where it is combined with Rajas or Sonita or Rakta 
(blood) secreted from the latter The combination of these two gives 
birth to a new individual living body, with the dynamic potentiality to 
develop gradually under favourable conditions the physical features and 
other mternal charactenstics of the parents and the species Thus by the 
Divine plan Kama plays a very essential role in the evolution of vanous 
orders of living beings m the Cosmic Body of iSiva-Sakti. In the nature 
of diverse orders of livmg beings (jeeva), Kama also is found to play its 
part in diverse ways. 


According to Gorakhnath, m the nature of the higher orders of 
animals, and specially in the nature of the human species, five charac- 
teristics of Kama appear prominently,— viz. Ran, Priti, KridS, K&mana 
and Aturata Rati means sexual attachment or infatuation between a 
male and a female Pnti means pleasure or happiness which is enjoye 
by both in their mutual companionship and which develops their mut^ual 
attachment and love Krida means sports or games which gratify their 
sexual passions Kamand means desire for more and more enjoymen 
more and more intimate compamonship, more and more gratification o 
lust Aturata means exhaustion or loss of strength and enthusiasni 
the result of excessive gratification of the lustful desires an en 
temporary reaction against it. However, the importance o ^ 

scheme of creation is undeniable and easily demonstrable 
the operation of Kama that men are born. Kama is instrumen a 
the development of many of their physical and vital organs 
many of their mental attributes 

Gorakhnath mentions Candra Surj’a and 

Fire) as the other three P«/;'cfc5ha-^ffrcnc, exercismgthei^^^^^ 

the evolution of hfe m this world The all creatures 

Moon und Fire and their bearings on our life and «v« of all cmatu 
1 evident to aU thinking people. Without them hfe would 

impossible on earth. Days and nights, o “IS distribution of 

seasons, changes of temperatures and climatic conditions, 
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rain, changes in the atmospheric conditions, tides in the seas, fertility of 
the soil, etc , upon which life greatly depends, are due to the apparent 
movements of the Sun and the Moon round the Earth and Heat within 
her bosom In the Veda the Sun has often been 'described as the Soul 
of all earthly existences, living as well as non-living {Surya amd jagatas 
tasthushas ca) It is also said that 'ram comes from the Sun, food comes 
from ram, and food sustains the life of all that are born (Aditydd jayate 
bristih brister annam tatoh prajdh). The Sun raises vapour from the seas 
and nvers to the skies, this vapour being condensed comes down in the 
form of rain and is distributed upon the land-surfaces of the earth and 
makes them fit for the growth of food-materials, upon which living 
creatures depend for their sustenance and development The Moon with 
its cool and soothing rays contributes a good deal to the development of 
life In the Scriptures Candra is conceived as Soma full of life-giving 
juice (rasa). In &e Gita Bhagawan Srikrishna says, T manifest myself as 
Soma or Candra full of life-giving juice and thereby nourish all kinds of 
plants (puslmdmi eoushadhih sarbdh somo bhutwd rasdtmakah). The 
importance of Fire for the nourishment of life is quite obvious to all The 
Heat conserved m the bosom of the Earth plays a significant part in 
keeping its surface fit for the habitation of living beings Heat is a sign 
of a hving body; when it is depnved of heat, it is known to be dead and 
its decomposition begins. The utility and necessity of Fire for the preserva- 
tion and development of our physical existence cannot be overemphasised 
Thus, Candra, Surya and Agm, in their physical senses, are aptly regarded 
as perceptible instrumental causes of life 

But to the Yogis Candra, Surya and Agm have some deeper 
meamngs,''which are not obvious to ordinary people. They see Candra, 
Surya and Agni within the living body and find that it is upon the 
properly regulated and harmonious operations of these three elements or 
forces m the body that the healthy preservation and development of life 
depends. The livmg body is primarily built up by food (anna) and its 
proper assimilation and transformation into the various forms of live 
tissues and organs The physical body is accordin^y called annamaya- 
kosha (body made of food) Food, which is generally taken in from flie 
outside world, is first converted into, rasa (a fluid substance), and this 
rasa is gradually transformed into rakta (blood), meda (lumps of flesh), 
mdmsa (muscles), asthi (bones), majjd (nerve-substance) and sukra (semen). 
These are called sapta-dhdtu (seven ingredients of the living body) in the 
Ayurveda. Out of them all the organs are formed in accordance with the 
nature of the species to which the individuals belong, by some Divine 
plan. Heredity is found to play a leading part in the formation of the 
structure of the body and even of the mind. All these formations are 
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ultimately dependent upon food and its assimilation and metabolic 
transformation. 


Now, accordui(|7to yogic terminology, Candra (Moon) represents 
that power within the liidng organism which makes food {anna) capable of 
being so assimilated and metabolized as to build up the diverse parts and 
tissu'es and organs of the body m accordance mth the specific potentiahty 
of the organism or the ideal immanent in the essential character of the 
organism It thus supplies the materials for the building up of the body 
It is often referred to as Soma and as the source of all Rasa (which is the 
essence of all food-matenals). It is described as the source of all 
nourishment, the source of delight and vivacity, and as constituting the 
bhogya (materials capable of being consumed and absorbed into the 
system) in eveiy living body. Surya (Sun) and Agni (Fire) are conceived 
as powers (within the living organism), which assimilate and metabohze 
the food, which absorb the food-materials into the system and convert 
them into the necessary ingredients and tissues and organs for fuller 
growth of the organism. They also contribute to the development of vital 
and mental strength and vigour and alertness and brilliance and even to 
the development of intellectual and moral and spiritual powers by drawing 
forth materials for these higher orders of phenomenal realities from the 
digested and transformed physical food Surya and Agm are accordingly 
spoken of Bhoktd (consumer). Every living organism is conceived as 
Bhokm-Bhogydtmaka {consisaag of the consumer and the consumable, the 
eater and the eatable, the power to absorb aud objects to be absorbed) 
It IS the unification of these two aspects that constitutes the mdivinua 
living body. In this sense it is also spoken of as agm-somatmaka (consist- 
ing oi agm and soma) Here agm represents both surya and agnj Some- 
times the whole world is described as “Agm-Somatmakam Jagat". implying 
that the whole phenomenal world is evolved through the union o 
duality of Bhokta-Bhogya 


Candra, Surya and Agm are thus conceived as cosmic forces as well 
as biological forces in individual livmg bodies. There is ' 

action between the biological forces and the cosmic forces. In train, 
biolo^cal forces are the particulansed mamfestation of 
The growth of individual life is entirely dependent 
ooerations of the cosmic forces The wonderful mteractions S 
forces of heat and light and wmdand water and ' and 

Se magnetic, the chemical, the electrical and the n>e®han.«« 
another forces that are playing their parts m P^J^vS life on 

of &va.§akti, exercise *eir influence upon the growth 

this earth and upon the biological phenomena occurring 
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nth Amrita-kalB, throu^ the practice of the deepest 
energ}' ^ 


concentration of 


are named, TapM. GrasikS. Vera 
J^.cam Soshmi Prabodhant, Smara. Akarshini, Tustibardhini, Urmirl/J 
Ktrar^ati, and FrabharaiT. These powers of S-arja perform distinctive 
tractions in the ranons transformations of the earthly phenomena as 
well as in the various transformations of the food-materials within the 
radmdual bodies The 13th kola, which is called its NijS-kalSzn& which 
does not take any direct part either in the cosmic or in the bodily 
operations, is SMaprakasata (self-lmninosi^). In respect of this Nija-kalS 
or essential character, Surya appears as identified with the Supreme Spint, 
^STio is the ultimate BhoktS or Consumer and Enjoyer of all diversities, 
which are nothing but His own dehghtful self-expressions 


The 10 acth-e kalas of Affti are named. Dipika, Rajtka, JwSimi, 
yisphuImgwJ, PraemdS. Paeika, Roudn, Dahika, Ragirti, Sikimati. The 
1 1th kaiS, which is its own transcendent kola, is named Jyoii (pure U^t), 
which is in direct union with the Supreme Spirit, the IHuminer and Life- 
giver and consumer of all. In Vedic texts Sury a, Agni and Candra are 
often glorified as Bralma. 


Thus it appears that Candra, Surya and Agni have not only their 
indhidual and cosmic aspects, but also their transcendent aspects They 
not only play their important parts in the building up of individual hving 
bodies and in the maintenance of the cosmic process, but also in reveal- 
ing the transcendent self-lununons s^-biilliant blissful character of ^iva- 
Safcti. Yogis, concentrating their attention upon the essential characters 
of Candra, Surya and Agni within themselves and in the cosmic system, 
find out that they are ultimately' non-difierent from one another and that 
is manifest in them in Morions forms 

(S.S.P.r. 62-67) 


(5) Nadi-Samsthana or the Nert ous System. 

The Yo^ school attaches great importance to the knowledge of the 
nervous system for the understanding of the constitution of the individual 
body, and particularly the human body. The nervous system wonderfully 
oiganises all the parts of the body with one another and plays the most 
eS^tive role in demonstrating the oneness of the entire body. The 
nen'K {Nadi] are the finest and most sensitive substances evolv’ed within 
the individual living body in course of its growth. In the higher an 
hidier orders of living beings they are more and more diversified an more 
and more organised. In ite adult human body the nenous system a 
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most complex, most organised, most sensitive and active. Tlie ne ws r 
said to be infinite in number, they pervade all parts of the body, they are 
interconnected, and all together constitute one system. 


The nerves are the chief instruments through which the active 
propensities of the mind are carried to each and every hmb and organ of the 
body, the impressions produced upon the organs and limbs are carried to 
the mind, the mind and the body as a whole respond to react upon the 
diverse kinds of affections of the different parts of the body, and so on 
Different nerves are directly connected with different parts of the body, 
and they extend even to the extremeties of the hair and the nails 
Different kinds of nerves perform different tands of functions. Some^ are 
afferent nerves and some are efferent nerves Some contribute specially 
to sensation and perception and knowledge, some specially to passions 
and emotions and excitements, some specially to movements and exertions 
and actions, some to respiration, some to metabolism, some to distribu- 
tion of energy, and so on. But they all have a common centre, a 
common source, a common purpose. They all play their parts for 
maintaining the harmony and unity of the psycho-physiological organism 
and adjusting it properly with its environments and the cosmic order. 
The nerves appear to serve as the links between the imnd and the physical 
body 


The Yogi teachers, while recognising that the Naths are countless, 
mention that there are at least seventytwo thousand Nadis throughout the 
body They also assert that all of them have their common source in 
what they call Mula-Kanda. Mula-Kanda is said to be the most vital part 
of the body, located in some spot above the origin of the generating 
organ and below the centre of the navel, within the spmal column. It is 
from this vital centre that all the nadis are evolved, and they spread in all 
directions over the whole body, in upward, downward, sideward, straight and 
zigzag courses. The brain and the spinal column play the most important 
role m the nervous system The brain, which is called SahasrSra-Cakra 
(a wheel of a thousand spokes or a thousand-petalled Lotus), is the chief 
instrument through which Reason and Moral Consciousness and 
Enlightened Mind reveal themselves and exercise their influence upon the 
whole organism. This is the supreme part of the nervous system. The 
Spinal Cord standing in the middle of the body keeps up the balance of 
the whole organism. Other nerves are joined to the Spinal Cord. The 
^ Spmal Cord is often called Brahma-danda or Meru-danda. 

In this wonderful network of Nadis issmng from the Muia-kanda 
and interhnking all parts of the body, seventytwo are regarded by the 
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yogis as prominent and conspicuous. Of these seventytwo again ten are 

wuli the important outer organs, througii which the individual body 
perceptibly interacts with the outer world. They also exercise consider- 
able influence upon the other nerves. They are specially named by 
Gornkhnatli in Slddha-SuUihania-Paddhati as, Susimmna, Ida, Ptngali 
Saraswad, Pmha, Alamhusha, GandhSn, Hasli-jihvikd, Kuhu, and 
Snmkhmi, 


or those again, Sushumna is the most important Nadi from the 
yogi'c point of view. It is often called Brahma-NSdi Arising from 
Midakaiida, Sushumna passes from iiuladhara through Brahma danda 
(spinal cord) up to Brahma randkra in the Sahasrara (cerebrum). Sushumna 
as the central Nadi plays the most significant role m the development of 
our intellectual and moral and spiritual life It is the path m which our 
vital and mental energy moves upward for the realisation of the supreme 
ideal in the highest plane of experience. It is the fine path through which 
Kundalim Sakti, which normally lies asleep as it were in Muladhara, rises 
up when awakened for being consciously united with iSiva in Sahasrara, 
which is often called the capital-city of Siva When all energy is con- 
centrated m Sushumna and ascends through it to the highest plane in 
Sahasrara, the individual consciousness is spiritually illumined by the 
transcendent sclf-lummosity of Siva. But this is not the place for the 
elaboration of this topic Suffice it to say here, that Sushumnd is the most 
central and most important Nadi in the whole system. 

Next m importance to Sushumna arc Ida and Pingald They also 
issue out from the same common centre, and flowing by either side of 
Sushumnd they arc said to be connected with the two nostrils and to be 
united in a vital centre just between the two visual organs They are 
conceived as in the service of all the respiratory organs As respiration 
occupies a very important position in the preservation and harmonisation 
and development of the individual life and as through the control and 
regulation of the process of respmation most of the vital organs can be 
brought under voluntary control and their operations regulated according 
to will and purpose, the importance of Idd and Pmgald cannot from tte 
yogic point of view be overestimated. The Yogis speak of M as Candra- 
Nddt and Pmgald as Surya-Nddi, the former being connected with c 
left nostril and latter with the right nostril. They are regarded as on ® 
two sides of Sushumnd. Their pulsations are vitally interconnected ffi 
movements of Prdna-Vdyu. Our vital energy is normally resUess, and « 
moves round and round through Idd and Pingald with even' breat , an 
through them passes on to other Nddb and vitalises the different oig 
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With the restlessness of the vital energy our mental energy also moves oil 
restlessly. They are very closely related. A yogi through the systematic 
practice of breath-control can bring the restless movements of the sdtal 
and mental energy under his voluntary control and can even bnng them 
to a state of perfect rest. Control of breath and control of the movements 
of Ida and Pingala play a very important part in this yogic discipline. Ida 
and Pwgala can be umfied in Sushmma and thereby the whole energy 
may be concentrated for truth-reahsation. 

Saraswati-Nadi is connected with the mouth, the organ of speech. 
It thus connects the vocal instruments with the rest of the body and with 
the brain and makes them duly responsive to will and thought and 
sensations and emotions. Piisha and Alambusha are two Nadis, which are 
conceived as connected with the two retinas and eye-balls, the organs of 
sight. They in cooperation with the other minor nadis carry the ocular 
sensations to the brain, the chief instrument of the mind. Similarly, 
Gandhaii and HasUjihvikS are the names of two nadis connected with the 
two ears, and all auditory sensations are conveyed by them. Kuhu is a 
nSdi connected with the anus or the organ for excreting the waste and 
refuse materials from the body. Samkhini is the n&di which is specially 
connected with the generating organ. 

These ten are mentioned by Yogiguru Gorakhnath as the principal 
nadis {mukhya-nddi) connected with the principal organs of perception 
and action and respiration. But, as it has been noted, according to him 
and his yogi school the Nadis are innumerable and they form a network 
pervading all the parts of the physiological organism. They are inter- 
hnked and they are said to be always in a flowing condition (yahati). 
They carry energy from every part of the body to every other part of the 
body, and thus unify the whole system. They originate from one common 
centre of energy and flow on m diverse courses to all the parts and 
enhven and energize them and unite them with the centre. Some other 
detads about the Nddi-Mandal and Nadi-Cakra will have to be discussed 
m the sequel from the specially yogic point of view. 

It has been occasionally remarked that the viewpomt of the yogi 
school is pnmarily practical and only secondarily theoretical. The 
analysis of the constitution of the individual body is also made pnmarily 
with the practical purpose of yogic discipline. It would be futile to 
attempt any empirical verification of the details of the physiological 
findmgs of the Yogis by the expenmental methods generally adopted by 
modem sciences. We need not compare the discoveries of the enlightened 
yogi teachers with those of the modem scientists in all cases, particularly 



because their view-points and methods and purposes are fundamentally 
different. Now, the practical purpose of a Yogi is to become a perfect 
nmster of his body and nund and -flierefore to bring the entire physiolo- 
gical organism (includmg of course the nervous system) under the control 
of his reason and will by dint of appropriate yogtc disciphne. He 
analyses the bodily constitution with that end in view. The significance 
of this analysis wdl be more clearly understood, when its application to 
sadhana is elaborately discussed That Gorakhnath himself was not very 
serious about the naming and location of these nSdis is evident from his 
description of them in other treatises In Viveka-Mdrtanda he says that 
Gandhari IS connected with the left eye and ffasti-jrhvd with the right eye, 
Pusha with the left ear and Yahswint with the nght ear, Alamhusha is 
connected with the mouth, Kuitu with the sexual organ and Samkhmi 
with the anus. Here he does not mention Saraswati, but mentions Yahsmm 
instead. 


• (7) Vayu-Sansthana 

Having briefly dealt with the important functions of the Nafis m the 
"living body, Gorakhnath discusses the operations of Vayu in the system. 
It is Vayu which principally activates and moves all the internal organs of 
the body and helps the proper functioning of all its parts, VSyu constantly 
draws materials from the outer atmosphere for the continuous refreshment 
of the bodily organs, it helps the assimilation of food and drink “d their 
distabution in all parts of the body, it mamtams the circulation of blood 
and helps the processes of secretion in the different organs, it keeps tUe 
hvmg organism internaUy and externally active at all timw during the 
neriods of waking and dreaming and sleeping. It serves all the na^J, it 
Lves Candra, Surya and Agni, in the due performance of 
it moves throughout all parts of the body to keep them active and fresh, fo 
relation to the living body VSyu is conceived as the vital energy and 
accordingly called Prana-Sakii. 

'Though Vayu or Frana-Sakti is essentiaUy one m the whole body, it 

^ »»'• f'*”' “ f f'TLdd 

five as seconoary. au unjava f heart, though this heart shoum 
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Ida and Pmgala. It energises and activates all the organs connected with 
and affected by the vital functions of breathing-in and breathing-out. It is 
obvious to everybody, to every hving creature,— that the normal operations 
of all the organs within the bodily system are dependent upon the regular 
and unimpeded continvuty of the breathing process. The complete stop- 
page of the breathing process means death. It is not a gross exa^eration 
to say that breath is life (of course, imperfect phenomenal life). Through 
the successful control of the breathing process. Yogis acqmre control over 
the whole bodily organism. The breathing process appears to be the main 
channel through which there is continuous interaction between the vital 
energy in the individual body and the inexhaustible storehouse of vital 
energy in the cosmic system. 

The second important Vayu is named Apana. Its seat or centre of 
activity is said to’be located near about the anus (guda). It energises and 
activates all the organs of the lower parts of the mam body. It helps the 
organs in clearing out all the impurities and unnecessary materials which 
may be produced and accumulated within and around them in various 
forms. Its functions are closely connected with and complementaiy to 
those of Prana. PrSna constantly introduces into the body fresh air and 
fresh energy and activates the organs to assimilate and metabolize food- 
materials and transform them into hving parts of the organism; and Apana 
constantly works for moving out the used-up air and energy and driving 
away the surplus and useless and injurious materials that are often pro- 
duced and accumulated in course of the process of metabolism and the 
operations of the different organs. Prana and Apana, in cooperation with 
Candra and Surya and Agm (in the yogic sense) and also with Candra-Nadi 
{Ida) and Surya-Nadi {Pmgala). are regarded by the Yogi school as playing 
very essential roles in the wonderful organisation of the bodily system. We 
may in this connection recollect the beautiful words of Lord §n Krishna in 
the Gfra,— 


Aliam Vaiiwanaro bhutwa pranmam deham asritah 
Pranapana-samayuktah pacamyannam caturvidham. 


L VaiSwanara-Agni (all-consummg fire withm 

the abdomen) mamfest. Myself within the bodies of creatures and being 

food-materials The 

pu^ort of these Di^e words is that even the most natural bodily function 

speaking, performed by God Himself, the 
the power of respiration, the 
Aroowaf materials from the body, 

the power of transformation of nutritious food into living tissues and 
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dS mamfestations of the 

_. self-expressions of §iva-§akti That is akn tin* roai 

dissertations of Gorakhnath about the apparently most 
^ cated bodily system and the vanous kinds of powers manifested 


Samana-Vayu is regarded as having its seat and centre m the re"ion of 

the fire's In “ considered to be to enkindle (deepmw) 

stomach and the intestines and thereby to increase the 
powr of assimilation (pacana). VydMyu is conceived as moving about 
m all parts of the body, infusing fresh energy and agility into all the nerves 
and organs and making equitable distribution of nourishment among them 
It greatly helps m keeping up the balance among different parts of this 
complicated mechanism. Uddna-Vdyu is conceived as located in the region 
0 e^ throat {kantha). It activates the organs for easily swallowing food 
and dmk and also for vomiting out what is rejected by the system. It also 
helps in the spontaneous movements of the organs of speech. 


Among the other five Vayus, Naga is conceived as pervading the 
entire body and as contributmg to the stoutness and strength and balanced 
movements of the body. Kurma-VSyu is said to be the chief cause of 
the involuntary shaking of the body or its particular parts on particular 
occasions, and also of the spontaneous closing and opening of the eyelids, 
and the movements of the eyeballs. It thus helps the spontaneous adjust- 
ment of the delicate organs with unexpected circumstances Knkok (or 
Krikara) is said to serve two purposes. It pushes out unassimilated gasses 
from the region of the stomach through the throat and the mouth and thus 
helps the restoration of the normal condition within the body It also 
generates or mtensifies hunger. Devadatta gives relief to the body from 
occasional abnormal conditions by means of certain spontaneous outbursts 
expressed through the mouth and other channels Lastly. Dhananjaya is 
conceived as the Vayu which pervades the whole organism and produces 
within the organism a continuous sound or a senes of sounds {nada} as an 
accompaniment of the operations and interactions of the various organs 
and various forces constantly going on for its preservation and develop- 
ment. It would not be an exaggeration to describe this living body as a 
field of continuous warfare, continuous constructive and destructive and 
reconstructive operations, continuous explosions and their wonderful 
assimilations Vanous lands of sounds, vanous kinds of smells, vanous 
kinds of tastes, various kinds of colours, various kinds of waves and 
upheavals, are being constantly produced within it. But all the operations 
are so miraculously designed and regulated that one harmonious system is 
the product. 
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Yogiguru Gorakhnath has presented to us a highly instructive and 
inspiring spiritual interpretation of the natural process of breathing of 
every individual living being It is generally known that every single 
breath consists of three factors, viz. breathing-m {piiraka), breathing-out 
{recaka) and a little suspension of breath (kumbhaka) m between the two. 
In normal respiration the suspension is practically imperceptible, but still 
in the transition between in-breathmg and out-breathing there is a 
momentary suspension. By the exercise of our will and effort, however, 
we can considerably lengthen the period of suspension, and we can also 
lengthen the periods of in-breathing and out-breathing. In the normal 
course of healthy human life every single process of breathing (comprising 
the three factors) is completed in four seconds. Accordingly, throughout 
the day and night we normally breathe m and breathe out twenty one 
thousand and six hundred (21600) times. The calculation may not be 
quite accurate m all cases, since the normal breathing may be disturbed by 
various circumstances. Under certain conditions our respiration may be 
quicker and under others slower. Under diseased conditions of the body 
respiration may be variously affected. Durmg wakmg hours and during 
sleeping hours, during the periods of physical exertions and during the 
periods of rest, at the times of mental excitement and at the times of peace 
and tranquillity, respiration does not continue with the same uniform speed 
and force. Nevertheless it is assumed that normally we breathe 21600 
tunes dunng 24 hours 


Now, Gorakhnath teaches us that every time we breathe out, air 
passes out from within with the sound Ham, and every time we breathe 
m, air from outside passes into our body with the sound Sak This we 
can easily perceive, if we pay close attention to out breath. This means 
every creature, -and particularly every man,— is naturally and 
unconsciously repeating the Mantra 'Ham-sah' 'Ham-sak' with^eveiy 
breath day and night during waking as well as sleeping periods. This is a 

St- r r ^ 
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H,«a. Mm o, th, J.;, “t'.C f 

ccfj, «y Mb ir m tt. 



166 


Says Gorakhnath, — 

Ham-karena vahir yati Sah-karena rfset pmah 
Hamsah So'hcm imam' mantram jeevo Japati sarbada. 

Every jeeva goes out with 5<WH-sound and enters again with Sah- 
sound; and thus every jeeva continually repeats this Mantra,— Eh/iue//- 
So'ham. This is called Ajapa-GSyatrl and the best form of Gayalri- 
mantra. One is not required to'^repeat this mantra orally or with any voli- 
tion and effort G&yatri means a sacred song, by the singing of which one 
is delivered from allRbondage- By Bie wonderful Divine design this great 
mantra pregnant with the highest spiritual truth is being constantly sung 
by every jeeva with every breath day and night without any effort, 
A sSdhaka has only to pay deep attention to the inner meaning of his 
natural breath, m order to realise the identity of the mdividual self 
and the Cosmic Self and attain hberation. 


Yogiguru proclaims'in clear terms, — 

Sbat-satani diva-ratrau sohasrdn yeka-vinSatlh 
Etat samkhyanwitam mantram jeevo japati sarvadd 
Ajapd nSma gSyatri yoginam moksha-dSyini 
Asydh samkalpa matrena narah pSpaih vimucyate. 


AU tbrovgb the day and the night a jeeva repeats the ® 

the identity of the individual soul with the Cosmic Soul) 21 ® • 

This Gayatrf named Ajapd is the giver of moksha {liberation froin on a 
to the Yogis (who concentrate their attention upon this natural jopo)- 
mere concentration of attention upon tins Ajapa-GSyatrl amanh&iom^ 
liberated from all kinds of sins. 

He sings the glory of this Ajapa-G5)atr1 in 
instructs all spiritual aspirants to make the best use of tb 
for their spiritual self-realisation He says,— 

Kundalinyam' samudbhuta gayatrl prana-dharini 
PrSna-vidya mahSvidyS yas tarn vetti sa yogavlt. 

Anaya sadrist vidya anaya sttdriso japah 

AnayS sadriSam jnanam na bhutam na bhavishyali 

This natural Gayatri-mantra has j Pram- 

sustainer of the vital system, ? TMabSvidyS (grcnt 

vidya (true insight into 

wsdom). He who attains the knowledge of this Ajapa 
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knower of Yoga. Wisdom equal to this, japa equal to this, knowledge 
equal to this, have never been and will never be. 


This is a magnificent conception of our natural breathing process. 
The highest enlightenment is associated with it. The cultivation of this 
conception and constant remembrance of the essential identity of the 
individual soul and the Soul of the universe with every breath occupies a 
very important position in Gorakhnath’s system of yogasadhana. It is 
known as Ajapd-Yoga. 


Another yogic conception also may be noted in this connection. 
When calmness and tranquillity reigns in the body and the mind, when 
there is no disorder or disequilibrium in any of the nerves or organs, the 
breath naturally becomes very mild and gentle and slow, and quite 
rhythmical and almost soundless. It then appears to cease to produce the 
sound Ham while going out and the sound while coming in. The 
mantra Hamsak or So ham is then resolved into a continuous waveless 
monotonous sound OM, which is called Ptanava. This sound OM 
signifies the complete unification of Aham and Sah, of the individual self 
and the Universal Self, of Jeeva and Siva. In Kumbhaka (suspension of 
breath) no sound remams except this non-produced OM. This pure 
monosyllabic sound OM is conceived as the eternal sacred Name of the 
Nameless One, the Absolute Spirit. Brahma or Siva. PatanjaU In his 
Yog<mtra s&ys, Tasya vScakahpranavah.-Pranava, i.e. OAf is the Name 
for Hun (Iswara). Sri Krishna in the Gita describes OM as Ekakshara 
Brahma (i.e. Brahma revealed in one letter). According to Mdndukia 
XJpamshad, OAf stands for All-Existence, the past and the present and 
foe future and what is above and beyond time,— 0/m is Brahma, Itma 
foe whole universe and foe Supreme Spirit transcendmg foe umverse. AU 
the authoritative Scriptures identify OAf with Brahma. 


A Siddha-Yogi school further describe this Pranava 

as ^aI:ata.Nada (Eternal Sound, not produced from any ^0^^ 

produced from any colhsion or upheaval, not broken into pieces or a 

ZoLisriSt -r 

Supreme Spirit in the form of Sound ThuT of ‘te 

sounds are evolved from this OAf and ar,. All particular 

It is foe essence of all the Vedas and VedSnt merged in it, 

mterpret it in variourfoSsy4rdri72/^°\°“''^ 
Andhata-Nada, this Sabda-Brahma this infinite t 



jeeva. This Mah3-mantra OM underlies the Ajapa-Gayatn, Ham-sah So'- 
ham. In the perfectly calm and tranquil and concentrated state of the 
physical and mental and \dtal energy, when there is perfect equilibrium of 
in-breathing and out-breathmg, when Prana and Apana are' united in the 
heart without any tension, when Candra-Nadi and Surya-Nadi {Ida and 
Pmgala) are m thorough umon with Brahma-Nadi {Sushumna), every person 
can internally hear this Pranavo, this Anahata-Nada, this Brahma-ln-Somd- 
form, within himself, and can realise this as the essence of his being 
Mahayogis thus point out how the Ultunate Reality and the Ultimate Ideal 
of our life presents Himself every moment in the constitution of our body 
and IS within our easy reach. We can realise Him in ourselves through 
mere concentration of our attention 



CHAPTER XIV 

THE ESOTERIC ASPECTS OF THE BODY 

Having given a general description of the constitution of the Cosmic 
Body and of the individual bodies as the phenomenal self-manifestations of 
&va-Sakti (the Dynamic Supreme Spirit), Mahayogi Gorakhnath teaches 
the truth-seekers to make a still deeper reflection {vicara) on the inner 
structure of this bodily system in the light of the experience of the enlight- 
ened Siddha-Yogis He calls it Pinda-Vkdra. Here he presents a doctrine 
which is rather esoteric and meant for those who are or wish to be initiated 
into the path of yogic discipline and which an ordinary intellectualist 
student of philosophy or physiology or psychology would naturally find it 
difficult to comprehend and appreciate. It is not based on ordinary 
observation and experiment, but on yogic introspection and meditation. 
But the spiritual influence of the yogi school upon the general culture of 
the vast country was so wide-spread and so deeply inspiring that many of 
these esoteric ideas are found to be familiar even to common religiously 
minded people of all parts of Bharatavarsha. 

Gorakhnath says that for the purpose of attaining true enlightenment 
about the inner nature of this sacred body which is a wonderful self- 
manifestation of Siva-§akti, familiarity with these concepts and deep con- 
templation in this line are essential. He says, — 

Nava-cakram kala-dharam tri-lakshyam vyoma-pancakam 

Samyag etat najanati sa yogi nama-dh3rakah. 

(S.S.P.IL31) 

If a yogi is not perfectly acquainted with the nine cakras, sixteen (kola) 
adhSras, three lakshyas, and five vyomas, he is only a bearer of the name of 
a yogi (but not a yogi in a true sense). 

A. Nme Cakras . — 

The nme cakras are conceived (or perceived by the yog/j) as different 
stations m the central Sushmna-Na^, which has been called the Brahma- 
marga (the path for the realisation of the Supreme Spirit within the body 
or for the reahsation of the perfect Existence-Consciousness-Bliss in 
one s own self). They are really different planes of esoteric experience 
through which a sincere and earnest seeker of perfect self-realisation in the 
path of yogic self-disciplme passes in course of his systematic endeavour 
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for ascending to the highest plane of spiritual expenence and cnjoiing 
therein the blissful absolute unity of l§iva and iSakti and his ovra self 


As it has been mentioned in course of the discussion on the ncnous 
system, the SushumnS-Na^ is the finest and most brilliant and sensitive 
nerve which passes through the spinal column and linksthe lowest centre 
of vital and psychical energy {muIadhSra) with the highest (sahasrora) 
Though it IS evolved in and forms a part of the individual physical body, it 
is conceived as the most efficient channel for the continuous flow of ihe 
vital and psychical energy betw'een the lowest and the highest planes It 
appears to be of the nature of an ever-flowing current (having in nonnal 
life both an upward and a downward direction), which carries the energ)' 
upward and downward. When viewed m a gross way, the Nadi seems to be 
almost straight and the current practically smooth and even. But to 
deeper insight it is revealed that there are certain divisions and turaine 
pomts in the current and at certain centres there are wheels or whirls which 
are called by the yogis Cakras. These Cakras exercise considerable 
influence upon the velocity as well as the direction of the flow of energy in 
the inner life of an individual. Sometimes they create revolutions in the 
vital propensities and mental dispositions of individuals. 


They act sometimes as hurdles and sometimes as steps in the path 
of spiritual progress. Spiritual aspirante have to be acquainted with them 
and their specific characteristics in order to cross throu^ the hurdles and 
also to make the best use of them for ascending to higher and higher steps 
of spiritual power and enlightenment These Cakras also represent parti- 
cular planes of spiritual experience When a person s vital and mental 
energy moves in the domain of a lower Cakra, he looks upon ‘hmgs fmm 

a lower point of view.-from a sensuous or matenalsticpomt of ww w 

from the view point of his lustful or desireful mind As his wergy aswnds 
to the domains of higher and higher Cckrnr, his outlook ^ 

and more refined and enlightened, his interests become more and more 

sointualised he learns to appreciate more and more deeply the 

and divine ’character of his own self and of the cosmic ^stem. 

Jmr to the vozis spiritual progress essentially consists in piercing . 
all the lower Cn-trL {Cakra-bheda) and ascending to the liighj C^ak 

tion from all bondage and limitation 

Th, spiritual ^ '• “» 
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being, in as much as every individual is a self-manifestation of the Supreme 
Spirit and he is immanently meant for passing through various planes of 
conditioned and variegated mundane experiences to the ultimate blissful 
supra-mundane experience of perfect unity with the Supreme Spirit. The 
fulfilment of individual existence lies in the attamment of this ultimate 
experience and deliverance from the sense of individuality and its limita- 
tions. This ultimate ideal is immanent in the inner nature of all individuals 
and imperceptibly determines the most intricate courses of their develop- 
ment. In the lives of the lower (i.e sub-human) orders of living beings, 
this spiritual urge never rises to the surface of distinct empirical conscious- 
ness, though it is present in their inner nature Their psycho-physical 
organism is unfit for their actually feehng this urge. But they also are 
unknowingly mspired by it and the development of their nature is inwardly 
determined by it. 


The human life too passes through many stages of development, 
man’s psycho-physical embodiment too is developed in a gradual process 
In the lower stages of development there is no actual feeling of the imma- 
nent spiritual urge Even when a man rises to comparatively higher 
stages of physical, vital and mental development, and even when his moral 
and intellectual consciousness is considerably developed and refined, he 
may not have a clear perception of the spiritual urge immanent in his innt»r 
nature. In the normal course this spiritual urge rises upon the surface of 
the^ empirical consciousness of a man through contact with spiritually 
enlightened persons whose empirical consciousness had already been 
awakened to and inspired by this spiritual urge. Before this spiritual 
awafcenment of the empirical consciousness the inherent spiritual urge 
appears to remain m what may be regarded as a sleeping condition and to 
exert its influence upon the course of development of the life of the indivi- 
dual from below the threshold of the empirical consciousness. When this 
awakenment comes, the individual consciously feels that he is essentially a 
spiritual being and that the fulfilment of his life lies in the realisation of the 
ulti^te spiritual Ideal. He then directs consciously and voluntarily and 
enthusiasticaUy all his vital and mental energy towards the blissful 
expOTence of the identity of the individual soul with Siva, the Supreme 
Spirit, as weU as the eternal union of the Maha-Sakti manifested in this 
cosmic order with the same spirit. 

Tninrt spiritual consciousness in the individual 

Ti! Gorakhnath and the yogi school as the awakenment 

of Je apparently sleeping Divine Power in man,-the awakenment 
of JeuiKfo/wf-ArArr/. This Divine Power with infinity 
P n lahty is conceived to be existing in every indmdual, but in a sleeping 
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or dormant state, as if in the form of a coiled serpent, closely embraemg 
Uie lowest or the most initial centre of physical, vital and psychical energy. 
Tins Si^ii is present as the immanent power even in the most subtle and 
minute body which is first born in the mother’s womb in the form of a 
Viadu, and it is the primal energy from which all forms of energy are 
evolved, all powers and capacities arc developed, all tissues and organs and 
limbs arc produced, mind and intellect also arc manifested. It is essenti- 
ally a Conscious Power {Cinmayec Saktl), Pure Consciousness or Siva 
being the Soul of this Sakti. But it docs not reveal itself as such a Con- 
scious Power fill the time of the spiritual awakenment, referred to above 


This sleeping Divine Power is imagined as existing in the form of a 
sleeping serpent coiling itself tliricc round one Siva-linga and deeply embrac- 
ing it in the lowest centre of psycho-vital energy. In some texts eight 
coils also arc mentioned. When this Divine Power is awakened m a man, 
his spiritual yearning becomes intense; his vital and mental energy is easily 
and almost spontaneously concentrated in the central Sushumna-NSdi and 
strives to rise above in this spiritual path. The vital impulses and the 
mental inclinations which in normal life arc diverted towards outward and 
downward directions come easily under the control of the spiritual urge 
and the disciplined will, the power of determination is therefore immensely 
increased, the internal and external obstacles m the path of spiritual pro- 
gress arc easily conquered, and there is steady and rapid ascent of the 
psycho-vital energy in the Sushuima-Marga towards the Supreme Ideal. 
Tills is often desenbed as the sacred YStrS (journey) of awakened Kundalini- 
Sakti for the most blissful union with Her eternal Beloved, Siva, in the 
highest region of spiritual experience, Sahasrara-Cakra. In course of this 
gradual ascent of the psycho-vital energy along the path.of Sushunma, 
yogis meet with a number of subtle Cakras, at particular stages and 
particular centres, in which they arc required to perform particular forms 
of meditation for particular yogic achievements, and which they have to 
pierce through in order to reach the highest plane of transcendent spiritua 
experience. 


Yogigum Gorakhnath mentions (in Siddha’SiddhSntthPnddhaU) nine 
such Cakras. Yaga-sastras and Tantra-dSsIras are however not dogma le 
with regard to the number of Cakras. Cakras are enumerated ^nera y as 
six, and sometimes as seven or eight or nine. This perhaps indioa es 
no undue importance need be attached to the exact numbw. Experien 
of yogis may sometimes differ on such minor points. Yogigur 
imparting lessons to their discipHes and guiding their methods ^ 

tion and meditation, are often found to voluntanly omit certain s ps 
lay stress upon others. However, older yogic literature often p 
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nine Cakras. It is %s.\A,~“Nava-cakramayam vapuh” (the body consists of 
nine cakras). Gorakbnath also says, — Pmde vava cakrani (there are nine 
cakras in the body). 

The first, according to Siddha-StddhSnia-Paddhati, is Brahma Cakra 
in Muladhara. M uladhSra is defined thus: — 

“Vindu-rupa-kundalm— iakteh, prathamd-mbhava-slhanam Mula-dharah , — 
Muladhara is the seat of the first self-manifestation of Kmdalmi-Sakii 
(the self-conceahng Divine Power) in the form of Vmdu. This KundalM- 
Sakti in the form of the Vmdu may be called the material as well as 
efficient cause of the individual body. When the body with its diversified 
parts and its complex structure is formed, the Sakti is revealed as the 
source of all psycho vital energy and has its primary seat in a dynamic 
centre of the body located in an intermediate position between the region 
of the rectum and the region of the generating organ. This is the point of 
the lowest termination of the Spinal Cord and of the SushumnS-Nadi. 
Near about it is located what has been called the Mula-kanda, from 
which all the nadis spread out in all directions. This is the primary seat 
of the psycho vital energy, from which the living body origmates and by 
which it is supported and sustained. Hence it is named Muladhara. 
Herem Kundalini-Sakti lies in a spiritually sleeping condition and herein 
She is first awakened and pushes the psycho vital energy (manha-prano' 
sakti) upward in the path of Sushumna (Biahma-marga). In this 
Muladhara a yogi meets with the firet Cakra which is called by Gorakh- 
nath Brahma-Cakra (Adhare Brahma-Cakram), 


Gorakbnath describes this Brahma-Cakra in Muladhara as conical in 
shape with the apex downward and as having three cofis with the Vmdu at 
the centre. It is to be remembered that neither the Vmdu nor the Cakra is 
physicaUy visible even with a powerful microscope. It is open only to 
yogic perception From the view-pomt of gross sensible physical reality it 
woidd appear only as a knotty centre, and the description would appear to 
™ fi^rative. But & yogi with his internal vision actually perceives it, 

shape is a phenomenal manifestation 
• Th “V/ ^ phenomenal reaUty which remain 

rfifestedt f ^ mere point) become 

aspeS Sav These three 

aspwts may be designated m general terms as Subject (vishayi) Obiect 
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doing), bhokiS (cnjoycr), bhogya (enjoyable) and bhoga (the processa, 
enjoyment), and so on. All evolutions occur in such a triangular way 
and all phenomenal realities arc accordingly relative and triangular in 
nature. Wliat is called a cone is a conglomeration of numerous triangles 
with a common apex. 


Sralima Cakra in the Muladhara is conceived as of such a conical 
shape, and it appears to be the dynamic source of all triangular develop- 
ments in the psycho-physical organism. It has three coils, because Sakti, 
of which it is a manifestation, is irigmamayee, i.c. a complex of three 
gimoj, viz, Saltwa, Rajas and Tamas. But this Sakti also transcends the 
three gunas, since in its essential nature it is identical with Siva, the 
Supreme Spirit. The coils arc therefore often described as three and a 
half, the half pointing to its transcendent aspect. It is sometimes described 
as having ciglit coils, which probably refer to eightfold evolutions (unihed 
here) of FrakrifI, — viz, five Mahabbutas and Manas, Buddbi, AhankSra, 
When there is spiritual awakenment, this Divine Power is perceived in this 
Cakra to be shining very bnlUantly like a blazing fire {pavakSkSra) or like 
a steady flash of lightning (v/dj’iiW/KiM-vnpii/i),— self-luminous and all- 
illumining. This is also described as the place of the mutual union of Siva 
as Kameimra (the Lord of all desires) and Kameswaree (the Devee fulfilling 
all desires). It is therefore spokdn of as Kamarupa-pitba. When a 
sadbakd's psycho-vital energy is concentrated in this Cakro and be me i- 
tales on §iva-§akti in this aspect, whatever desires arise m his mmd are 
fulfilled (sarva-kama-prada). Hence in order to ascend to 

spiritual planes, a yogi has to be very cautious in this plane, so mar 

worldly desires may arise in his mind and retard his progress. 

The concepUon of Saktim this Cakra is beautifully expressed m this 
Sloka:— 


Vidyud-vilasa-vapusbah snyam avahanteem 
YSnieem swa-vasa-bhavanSt Siva-rajadhaneem 
Saushumna-mSrge kamalSni vikasayantem 
Devsein bbajedhndt pardmnta-sikta-gatram. 


A yogi should worship at heart the 

Kmdalm-Sakti). Whose entire body is J P „„ her 

displays the brilliant beauty of to Se capital-city of 

delightful journey from her own home (at Mul ) 
her eternal Beloved. §iva, (at XTnt 

Sushumna unfolds upwards the the different cakras 

spintual path. (In normal worldly life the Muses in 
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are described as blooming downward; in spiritually awakened life these 
lotuses bloom upward.) 

An aspirant for greater and greater spiritual enlightenment in the 
higher and higher planes has to cultivate a deeply devotional attitude 
towards the Divine Sakti and to pray for Her mercy for conquering all the 
temptations of worldly power and prosperity and enjoyment, which may 
present themselves to him at this early stage of spiritual progress in the 
yogic path. It is Sakti that offers these temptations, it is Sakti that fulfils 
all the desires which may arise in the mind of the yogi, and it is Sakti 
again that dehvers him mercifully from all such temptations and desires if 
he has an earnest spiritual aspiration and a humble and worshipful attitude 
of mind. If he is addicted to and infatuated with the powers and prosperi- 
ties and enjoyments which may come to him (sometimes even witiiout his 
wishing and seeking for them), the path ofhis ascent to higher spiritual 
planes is hkely to be blocked for the time being, and even a downfall from 
this position is possible. He may however be rescued again, if he gets the 
help and guidance of a merciful enlightened Guru and is again actuated by 
the spirit of renunciation and earnest aspiration for Truth-realisation. 

Thus, the Cakra at MulSdhara is the starting station of KundalinT m 
her sacred journey to the abode of Sivain Sahasrara and likewise the start- 
ing station of the concentrated psycho-vital energy of a yogi in its spiritual 
ascent in the path of Sushumna towards the same goal. 

The second Cakra mentioned by Gorakhnath, is called Swadkisthana- 
Cakra. It is located within the Suskumna-nadi at a centre close to the 
origin of the generatmg organ. Within this Cakra there is, as the yogis 
experience with their penetrating vision, a very fine and bright red-coloured 
Siva-Iinga facing towards the back {pasdmdbhimukha). KundalinuSaktl in 
Her upward journey, having first crossed through the MuIadhSra-Cakra, 
ascends to the Swadhisthana-Cakra and is umted with her Beloved Siva, 
the Supreme Spint, in this special form. This special form of manifesta- 
tion of the union of Sakti with Siva is so very beautiful and fascinating 
that it is revealed as the source of attraction to all phenomenal existences 
of the umverse. A yogi, practised m the art of concentration and deep 
meditation, having renounced all worldly desires and conquered all worldly 
temptations and having thus crosssd the hurdle of Mulddhara-Cakra, 
raises his psycho-vital energy to this plane of Swadhisthana-Cakra. When 
his energy is conMUtrated upon and farmed by fliis fascinating expression 
of the union of Siva and Sakti, he himself becomes thereby a most attrac- 
tive personahty and the whole world seems to be attracted towards him 
^jagad-dkarshanam bhavati). 
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Though he m&y not have any attraction for the honour and adora- 

^tion and affection of the people of the world, the beauty and splendour of 
his yogic attainments and the Divine Power manifested in and through him 
naturally attract them towards him. This is also a great hindrance in the 
way of higlier spiritual progress. Moreover, besides his personahty becom- 
ing unusually attractive, his aesthetic ideas and artistic and creative 
faculties also arc often extraordinarily developed at this stage. A yogi 
must not remain contented with these attainments. He must exert himself 
to ascend to higher planes of spintual experience. For this purpose he 
should with a prayerful attitude deeply meditate upon iSiva with His Sakti 
united with Him, and pray to Siva-;§akti for revealing to his consciousness 
higher and higher manifestations of Their holy umon. He should never be 
elated with joy and pride at the charming experiences he has already 
gained. He should never cherish any sense of ego and never attribute the 
credit for these experiences to his individual self. He should value them as 
the merciful self-revclations of Siva-Sakti, but should never be inintina H 
with them. He should earnestly seek for and pray for higher orders of 
experience. In this way he should cross the whirl of the Swadhtsthana-Cakra. 

The third Cakra is called by Gorakhnath Nabhl-Cakra, because it is 
experienced within the Stishmnd-Nddf at a centre in the region of the navel. 
It is generally known as Mampura-Cakra. The concentrated and upward- 
driving psycho-vital energy of an earnest and prayerful yogi, having crossed 
MidSdhSra-Cakra and SwSdhisthana-Cakra, arrives at this Manlpura-Cakra, 
■which IS a dynamic centre of various kinds of Yogic Siddhis or miraculous 
powers. This Cakra is described as having five fold whirls (pancS-mta) 
and appearing in the form of a five-times-coiled serpent {sarpa-vai kundald- 
kara). Withm this Cakra, Kundalim-Sakti reveals Herself with the 
brilhance of a crore of morning suns (balarka-ko(l-sadrliee) and enjoys a 
special bliss of union with Siva. This is a higher plane of spiritual uidon 
between Siva and Sakti than Muladhara and Swadhhthana. 

The difference between the nature and the degree of the spiritual 
enjoyment of one plane and those of another can not of course be under- 
stood by any person living and moving and havmg his bemg m the normal 
physical and sensuous plane of experience by means of any amount of 
subtle mtellectual reasoning or any stretch of imagmation. Yogis 
attam experiences of those higher planes can not also make them intelli- 
gible to the men of the lower planes by means of verbal desoiiptioas, 
Kevertheless, many yogi-teachers have, with the help of various kinds of 

similes and metaphors and poeUc imagenes, made some attempts to give 
vague and inadequate ideas about their mner experiences for the ® 

earnest truth-seekers, who might m the Ught of these descnptions fee) me 
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urge to advance in this path and subject themselves to the necessary 
discipline under proper guidance with the purpose of being blessed with 
similar experiences. 

Kimdabm-Sakti as revealed in Manipura-Cakra is also named by 
Gorakhnath as Madhyama-Sakti, indicating that this also is only an inter- 
mediate stage of the self-revelation of the essential character of Siva-SakS. 
But even at this tnadhyama-siags, KundalinX-Sakti confers all kinds of 
supernatural powers [sarva-siddluda bhavati) upon the devoted yogi, whose 
psycho-vital energy is concentrated upon Her in this plane. The yogi 
then acquires the power of changing his physical body into any form at his 
pleasure, of transforming one material thing into another, of making his 
existing body lighter than air or heavier than a mountain or invisible to 
o&ers’ eyes or capable of passing from one place to another on the aerial 
path by the mere exercise of his will, and so on. But the acquisition of 
such supernatural powers is not the ideal of yoga. It is only a passing 
stage A yogi must transcend this stage and ascend to higher planes. 
Intoxication with such powers is a formidable hindrance m the way of 
further progress to higher stages of enlightenment. 


The fourth Cakra is Hndaya-Cakra. also called Andhata-Cakra. Like 
the other Cakras, it is also located in the Sushumnd nadi within the spinal 
column and it is expenenced near about the region of the heart. Within 
this Cakra there is, says Gorakhnath, a fine lustrous lotus with eight petals 
facing downward {asta-dala- kamdlam adhomukham). In the middle of this 
lotus Sakti reveals Herself as shining m the form of an extraordinarily 
brilliant and beautiful and steady light (jyoti-rupa) of the shape of a Siva- 
Lmga {hngd kdra). Kundahni-Sakti appeanng in this self-luminous form, 
almost identified with Siva and deeply enjoying the bliss of union with Him, 
is named Hamsa-Kald, This Hamsa-Kald is also spoken of as Sree-Sakti. 
When a yogi attams the ability to concentrate his refined and purified 
pycho-vital energy in this Cakra, he becomes the master of all his senses 
{sarven-dnydni vasydni bhavanti). His^ senses being perfectly under his 
control, and his mind being free from all worldly desires, free from the 
egoistic sense of his own superiority and also free from attachment even to 
his supernatural powers and grandeurs, he becomes an embodiment of 
calmness and Uanquilhty even in the normal state of his existence. 

mcditation on the pure self-luminous jyoti in this 
experiences the unity of Sakti and Siva, but also 
experiences the identity of his own self with Siva-Sakti. Sakti in this 

ofW?rf empincil consciousness that kala (aspect) 

“ so illumined thatrt i 

expenenced as non-different mintia) from (He. &va). It 
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Cakra that true spiritual enli^tenment of a yogi really be^ns. But there 
are still hi^er and higher stages of enlightenment, which a yogi has to 
attain through deeper and deeper reflection and meditation. 


It may he noted in this connection that Samadhi, which is the most 
concentrated state of the empirical consciousness,— a state in which all 
differences apparently vanish,— may be attained in every plane of the cons- 
dousness, specially in each of the Cakras mentioned by the enlightened 
yogis. But the results of the Samadhi in the different planes,— m the 
different Cakras, — are not the same. The samadhi-siAis of the conscious- 
ness may superficially appear to be similar in every case; but the realisa- 
tions depend upon the nature of the planes and the nature of the objects or 
ideals upon which the mind is concentrated. Samadhi in every plane and 
upon every object of meditation does not lead to spiritual illumination. 
The psycho-vntal energy has to be purified and refined and raised to higher 
and hi^er planes for higher and higher orders of spiritual experience; 
perfect illumination is attainable in the hipest plane,-in the highest 
Cakra. 


The fifth Cakra is called Kantha-Cakra. It is also known as Visudiha- 
Cakra^ It is located ia the SushumnS ia the region of the throat [Kantha)» 
Here the shines most distinctly and brilliantly and beauto- 

fiiUy with the Candra-nadi (Ida) on its left and the Surya-nadi {Fmgaia} 
on its right The SushumnS as so revealed in this Cafcra is conceived as 
the AoShala-Kaia of the Kundalm-Sakti, Who here deeply enjojre the h iss 
ofumonwith&va. The psycho-vital energy of the TZIm 
through the Hridaya Cakra and become fully refined 
SSSrated, asceuas to this Cnitm and identifies itself wift to ^ 
ZiS for the most profound and steady enjoyment o 
yifisatthisstage blessed with a spiritual realist 
ds Anahata-Siddhi. He then transcends aU 

worldly forces (which are also ‘ ^ 

but in lower planes) canstnkehim or bring hm under J 

Anahata-Siddhi may also mean that P^^^etoSeidSoLd-Om 
AnShata-mda (the eternal ^e form of Nada or 

which is the first self-expression the phenomenal 

this Sound with §iva~Sakti. 

Tbc sixth Cakra is described by Gorakbnath as located at 
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of the palate (talu-mula) and is called Talu-Cakra. In this Cakra there is 
a continuous flow of ambrosia {amrita-dhara-pravaha) from the Sahasrara- 
Cakra. The yogi can become absorbed with the taste of this amrita 
through the appropriate process of concentration of his psycho-vital energy 
in this Cakra and can thereby become perfectly free from hunger and thirst 
and attain even physical immortality. But Gorakhnath instructs the earnest, 
spiritual aspirant to concentrate the attention on $mya or absolute void in 
- this Cakra, so that he may attain the state of Citta-Iaya (the dissolution of 
the empirical consciousness). Ciiia-Iaya is a very important step to perfect 
spiritual illumination and ascent to the plane of transcendent conscious- 
ness. Gorakhnath says that in the talu-mula there is a ghantika-linga, at 
the root of which there is a very small hole, a perfect vacuum, which is 
called Sankhirii-vivara and also Daiama-dwara (tenth door). It is within 
this vacuum that the attention should be concentrated and ^unya should 
be deeply meditated on. As the result of this meditation, Cttta will lose 
itself. Unlike the commonly known nine doors of the body open towards 
objects of mundane experience, here lies the tenth door open towards the 
realisation and enjoyment of spiritual truth and here the empirical consci- 
ousness should die, as it were, to be perfectly illumined by Transcendent 
light. 


The seventh Cakra is located at a nerve-centre between the two eye- 
brows and is called by Gorakhnath Bhru Cakra. Here the Sushumna takes 
the form of a steadily burning lamp-hght (deepa-iikka-kara) of the size of 
a thumb {amgustha-matra). This is called Jnana-netra, — the eye of enlight- 
enment. This IS really an inner light which illumines the consciousness of 
a yogi whose whole attention is concentrated upon it. Through deep 
concentration the yogi becomes one with the light. W^en he comes down 
from this plane to the normal plane of experience, he looks upon all 
worldly objects and events with the illumined outlook. Besides, says 
Gorakhnath, he attains Vdk-Siddhi; whatever he speaks turns out to be 
true. His whole being becomes fuU of Truth and his utterances also 
spontaneously reflect Truth. 


The eighth Cakra is called by Gorakhnath Nirvana-Cakra, and it is 
located m Brahma-randhra within a part of Sahasrara. This is the finest 
centre for the reahsation of the Infinite and Eternal Spirit {Brahma) by the 
The individual consciousness is in this plane 
5c w** ™ the Transrendent Existence-Consciousness-Bliss. Kmdalm-Sakti 

the Supreme Spirit. In-this plane the 
darkness, between motion and rest, between 
K noumenon, vanishes altogether. 
Yogis often give it the poetic name of Jalandhara-Pitha, because this\ the 



180 


place of the perfect self revelation (p///;a) of the Supreme Holder of the 
magnificent net-work of the phenomenal cosmic order (/atod/wra),— the 
Supreme Spirit from Whom this cosmic net (/d/a) originates, by Whom 
this net is sustained and governed and harmonised, of Whom it is the 
playful self-manifestation and Who is its infinite and eternal self luminous 
and all-illumining Soul, An individual remains jala-baddha (bound in and 
suffering from this jSla or net), so long as he does not realise Jahndhara 
(the Supreme Net-holder) in himself and the cosmic system, VSTicn he 
perfectly realises his oneness with Jalandhara, he feels full freedom m this 
very world, he becomes free from all sense of bondage and limitation and 
sorrow. He attains Moksha or Nirvana. 


Above the Nirvana-Cakra in the Brahma-randhra, which is the scat of 
the attainment of Moksha (liberation from all possible bondage and 
sorrow), Gorakhnath mentions the existence of the ninth Cakra, which he 
names //tdsa-Cafcra. This last Cakra is located at the highest point of 
Sahasrara. It is described as of the nature of a fine self-luminous lotus with 
sixteen petals, facing upward. At the centre of this lotus the trikulSkara 
(manifested in a threefold form,— in the form of a self-luminous Experience 
holding within itself the expenencer and the experienced and the process of 
experience) Sat-Cid-Xnanda^mayee Maba-Sakli in perfect union with the 
Supreme Spirit, Siva, has Her highest and most glorious scir-mamfcstalion 
and self-realisation. This centre of experience is further desenbed as Fma- 
GM-Pitha (i. e. the seat of the highest mountain of Absolute Experience). 
Here the phenomenal consciousness is perfectly transformed into aM “ J 
realises itself as all-absorbing all-nmfying 

ciousness. The holy journey of trom MiMIma-Cakraiw 

the most blissful re-union with Her most beloved Soul and Lord, iua, 
reaches here its most successful end. 

Sakti had separated Herself, as it were, from Sivflin 
world-ward journey, had put on veils over 

Cid-Ananda-mayee Swarupa-Prakriti in course ””^2Uncss and 
lower and lower planes of phenomena ^ ^ "ed to see 

enjoyment, and with Her face outward ^Jf^cr-chang- 

Hcr Lord and Soul only as reflected upon Her diversified a B 

S coLc self-manifestations. Though ^ wtt Td, ed 

seLed to have been bearing at heart a of self- 

and perfect spiritual union with Him, which mean . , from 
“lisLn on Her part. She appeared to have gone to a 
Siva. i.c. Her own true Self, m the matena plane-^ 

phenomenal self-manifestation, She Lord, i e. Her own 

suitable channel for Her rctum-joumey to Her bclovca i- 
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true Spiritual Self. This return-journey is completed, when Sakt reaches 
what has been called Akasa-Cakra in the human body, and She appears to 
become one with Siva again. The yogi attains perfect self-fulfilment, when 
he can firmly establish himself in this plane of existence and consciousness 
and blissfulness. This is the plane of PaiS-Sambit. Gorakhnath also calls 
it Parmna Sunya, because all objectivity and individuality vanish in this 
Experience, and there remains only one mfiinite eternal differenceless 
changeless Absolute Experience. Sunya does not mean absence of existence, 
but perfect subject-object-less space-time less unconditioned Existence.* 


*7Jie above exposition of the Nine Cokras is like that of other topics in this 
book chiefly based on Stddha-Siddhinta-Paddhan In GorakshaSaiaka, which also js 
regarded as an authentic wor^f Yogiraj Gorakhnath, the Cokras are enumerated as 
six. He says — m 

Shat-cakram shodaiadtiSram tri'lakshyam vyoma-pattcakam 
Swa-dehe yt na jBnanti katham stdhyonti yoginah 

Six Cokras, sixteen AdhSras, three Laksbyas and five Vyomas , — how can those 
yogis, who do not know these in their own body, attain perfection? (G S. 13) 

He adds— 

Eka-stambhum mva-dwSram gribam pancSdhidoivatam 
Svadeham ye na janann katham sidhyonit yoginah (G S. 14) 

A house with one pillar, nine doois, and presided over by five Deities, — ^how can yogis, 
who do not know their own body as such a house, attain perfection? 

Caturdalam sy3d ddbSrah swBdMsthSnam ca shad-dalam 
Nabhttu daSa-dalam padmam surra-samkbya~dalam hrtdt. 

Komlie syBt shodaSa-dalam bhrii-madhye dwidalam tatliS 
Sahasra-datam-BkhyBtam brahma-randhre maha-pailie (G. S. 15-16) 

tfolddhBra nbicb has in it a lotus of four petals, the second is 
Shaaftistfjana with a lotus of six petals; the third is in Ae navel with a lotus of ten 
petals, the fourth is m the heart wuh a lotus of twelve petals, the fifth is in the region 
- i ® petals, and the sixth is m between the two eyebrows 

Ccfcrflj there is in Brahmarandhra, the 
supreme path, the highest Cokra which is a lotus of a thousand petals. 

Shat-Cakro mean six cokras m the 
w il I ^ These SIX have to be transcended {Cakra-bheda^ 

wtel tough the deepest concentralionW the psycho- 

vital energy ID me seventh and highest Cakra, viz SaiiasrsrOe In S S P Gnralfhnnrh 
meaks of two Cokras m SakasrBra, viz NirvBna-Cakra and AkSka-Cakro Moreover 
he speaks of another viz. Toh-Cakra, at the root of the Se Thus thftmS 

wwsmms: 

"dmgTttl^fdwhicl^r^^ 

Deities may mean accordmg to the yogic 

{Continued on next page) 
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B. Sixteat Adharas ' — 


Having given lessons^on the Nine-Cakras, Gorakhnath indicates the 
tolions of the Sixteen Adharas, and pves some general hints as to how 
they should be utilized in the practice of yoga. Adhara literally means 
‘ttat^ which holds or contains ’ Probably by the enumeration of the 
Adharas Gorakhnath refers to the principal seats of the vital and psychic 
functions, which have to be brought under voluntary control and then 
transcended by means of appropriate methods ofypgic discipline. 

The first Adhara he mentions is Paddmgusthddhara, i. e. the seat of 
the vital functions in each of the big toss. Gorakhnath instructs the 
aspirant for yoga to imagine this adhara at the extremity of the toe as a 
luminous (tejomaya) circle and fix his eyes steadily upon it. This practice 
is of great help for the concentration of the eyesi^t and the steadiness of 
attention. It is belies ed that there is a vital connection between the tissues 
in the big toes and the optical nen-es. 


The second is Muladhara. This is the primary seat of KtmdaM 
Sdkti and the starting point of Smhumna-Nadi. It is at this adhara that 
the psvcho-vital energy should be first concentrated and then pushed up- 
ward in the path of Sushumna. Gorakhnath instructs that a practitioner in 
yoga should deeply press the muSadhSra-sutra with the ankle of the left foot 
and sit erect in a steady posture (dsonoj, so that the energy may not move 
downward. Through this practice there is, says Gorakhnath, a kindling of 


Fool-rstr. [Coniinued) 

and SidSSir , who are spawal spiritual self-mamTestatioiB of StnSakti tor govemiej 
dSereat planes of the Cosmic System as well as of The iniividoal bodies. _ A yop s “> 
realist these Cosmic Divint Personalities within hisownbodyastheglonousssIi'Bani- 
festations of his own true Sod, i. e. Siva, 


Inyosa-hterature this body is sometimss described as a seven-storfcd 
each of the seven Cakras {indnding Saftairfira) being imagined as lepresenting a siow 
or a plane of existence and expeneace under the supervision and 8°'^ 

Divine Personality. From MulSdhSra toKantha the five stores are gova^ oy • 
five Divinities mentioned above, while Afla and Sahasrara ate under Srl-Kems 
Shatrata. ifivfl is the Soul of them all. A peifecUy eniighteoed yogj. bsvm^^ 
the identity of his individual soul with ^ivo, the Supreme Spint and Uois^i ^ 
attains die power to move freely in all the storeys— to a^d f*®” 

Sahas'Sra and to descend from Sahasrara to MalSdhSra and to eojw %®. 
of anv of the planes, as he pleases, and to identify himself 

Deitfe. Through the mere conceiuaiion of his wilU he can P,artia^te W d^®^ 
ful play of Siva-fekli in all Ihe planes of existenaMd wMsh 

dirf side. He may at his sweet will take leave of this house and emb^ d^. 
b ffiigood as immortality to him, and thereby ^olwety iody ^ 

perie« Ex3StBnce.Conscionsnes$;Bli55 of bonige 

iwiE as he likes, since his body is inwardly spmtMlised and m 

of the physical and the moral laws, to _whic& tbe 

He conqueis nature by the power of his ynzic disciphne and by to 5®“ ““““ 
wish Siva. 
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fire (agni-deepana) there, which pushes the energy upward in the spiritual 
path. 


The third is called Gudadkara in the rectum. This is the passage 
through which the Apana-VSyu clears out the impurities and the rejected 
materials from the abdomen. A yogi is instructed to practise in a 
methodical way the expansion and contraction (vikasa-samkocana) of this 
guda-dhdra, and thereby to regulate and steady the function of Apana. 
This contnbutes to the union of Apana with Prana, which is very impor. 
tant in the practice of yoga. It considerably helps the cure of all the 
diseases of the abdomen, which are great obstacles in the way of the 
successful practice of Yoga. 


The fourth is called Medhrddbara, located at the root of the 
sex-organ. This is evidently a very important seat of vital functions. This 
is the passage through which the most substantial elements of the physical 
body, viz Vinda or VTrya, passes out at the time of sexual intercourse and 
sometimes even involuntarily due to sexual excitement. Vindu or VTrya is 
and the most vital substance in the body. It is saturated with Prana-Sakti 
hence the source of vital strength. The development of mental powers also 
greatly depends upon the preservation and assimilation of Vindu within the 
body. Without preservation and assimilation of Vindu, no body can 
attain success in the practice of yoga. But any kind of indulgence to lust- 
ful propensities, any form of sexual excitement (even in dreams) dislocates 
it from its proper place in the bodily system and tends to drive it out 
through the channel of the sexual organ. Preservation of Vindu is spoken 
of as life, and loss of it as death. 'Maranam vindu-patena jivanam vindu- 
dharandt: Hence not only yogis, but all decent men with moral and spiri- 
tual aspirations and even men with earnest yearning for physical and 
mental and intellectual development, attach the utmost importance to the 
preservation and assimilation of Vindu. 

„ . already been noticed that Medhrddhdra is generally known as 
This means that it is regarded as the adhJhdna or the 

/ '^ere, and if it is not well-protected, it is loS 

^ ‘‘irough this channel. Prdna-sakti pnncipally hes m Vmdu or Virya 

£ w21^ f ^^^hrddhdra stnct guard has to be kept against 

fulirr!?). V* ®^®ry spiritual aspirant, not only to^care- 

bSso tr sexual appetites and lustful priensities 

FP smg au excitements of the sexual nerves, Gorakhnath 
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instructs the sddhakas to learn the art of shrmtang the sexual organ 
{linga-sankocand), which is a kind of effective yogie mudra Through the 
successful practice of this mudra the outward or downward passage of 
Vmdtt is blocked and its inward or upward passage is opened. By this 
process the waste of vital energy (vmdu'ksharana) is stopped and the con- 
servation of vital energy (vindu-stambhana) is accomplished Gradually 
the vital energy transcends the three Jcnots (grantin), which are called 
Brahma-gramhi, Vishnu granthi and Rudra granthi, and rises upward and 
contributes to the strength and vigour and brilliance and beauty of the 
' whole system. Yogis speak of the presence of a bhramara-gulta (literally, 
bee-cave) somewhere at the uppermost end of the spinal column and m the 
lower region of Sahasrara Gorakhnath says that Vindu being successfully 
drawn upward goes to this guha and thereafter becomes perfectly assimila- 
ted and makes the body invincible. Bhramara-guhd is regarded as the true 
seat of virya {virya-sthSna) Being dislocated from there, it comes down 
and IS accumulated in Meddhra This dislocation has to be stopped. 


The fifth ddliSra mentioned by Gorakhnath is UddySna and it is 
located in an mtermediate position between Imga-mula aai nSbhi-mula 
Gorakhnath says that by means of appropriate practice this adhSra also 
can be brought under control Its direct result is that the yogi can exer- 
cise control over the intestines and the urinary organs and there is diminu- 
tion of the quantity of faeces and urine as well as cure of the intestinal and 
unnary ailments The control of these is of great help in the purification 
of the body and in raising the vital energy to higher planes 


The sixth IS called Nabliyddfi&ra, located at the root f 
This IS, as It has been already observed, the seat olNa «• 
Mmipura-Cakra. It is regarded as a very important centre of to 
functions, Gorakhnath specially refers to the manifestation J j 

(sound) in this Adhara Ndda (Sound) is conceived by yogis as ultim tjt 

Identical with Brahma, the Supreme Spirit of Whom it is a glorious self 

expression As Yoga-Sikha-Vpanished says,— 


Aksharam paramo nadah sabda-brahmeti katliyate. 

—Nada in its ultimate essence is Akshara or Brahma, ,s 

Upanishad says,— 
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MuJadhSra-gata saktih swadltara vindu-rupmi 
Tasyam ulpadyate nadah sukshtna-vijad nankurah. 

la Muladhara Ndda is identified with Sakti, in Swadhisthana it is identi- 
fied with Vindu or Vija^ and in Mampura or Nabhi-adhara it is revealed as 
the first subtle continuous Sound, which is perceptible to the refined sense 
of a jogi This IS called Pranava,~ih& sweet and undiversified and cease- 
less sound of OM. In Anahata or Hridaya-adhara this Nada becomes quite 
distinct, but still monotonous and unbroken Thereafter in and through 
the vocal organs Ndda becomes diversified into innumerable sounds. Here 
Gorakhnath instructs a practitioner m yoga to withdraw his attention from 
the diversities of sounds and concentrate it upon pure Ndda m Nabhi- 
ddhdra This concentration may be practised by a novice with the 
prolonged utterance of OM with the mouth and the closing of ears As a 
result of continued practice, the mind is merged in Ndda. (This is called 
Ndda-laya). In this way this important vital centre may be controlled and 
spintuahsed. 


The seventh is Hndaya-ddhdra. This is also a very important centre 
of vital functions. This is the seat of Andhata-Cakra, where, according to 
Siddha-Siddhdnia-Paddhati, there is the eight-petalled lotus, and according 
to the general .view, there is the twelve-petalled lotus. It is the centre of 
the union between Pi ana and Apdna. It is here that the Andhata-Ndda can 
be most distinctly perceived, if attention is withdrawn from all produced 
sounds and concentrated in it. Gorakhnath instructs those who are under 
training in yoga to practise the concentration of Prdna at this centre by 
means of Kwnbhaka (suppression of breath) and says that as the result of 
this concentration the petals of the lotus are opened upwards. This 
imphes that the psycho-vital energy is not then dragged downward or 
world ward, but spontaneously moves upward m the spiritual path for self- 
fulfilment in the higher planes. A yogi is thereafter blessed with an enh'sht- 
tened spiritual outlook. 


The eighth is called Kanthddhdra This contams the Viiuddha-Cakra. 
Md awording to the general view a bright sixteen-petalled lotus. Here 
Gorakhnath instructs a trainee to practise what is called Jdhndhara-Bandha, 
m which iSTcmr/ia (throat) has to be very cautiously contracted and the chm 

Through the systematic practice of 
Jalandhara-Bandha a yogi can brmg under control the movement of Prdna- 

ISumnt psyoho-vital energy upward through 


of Ac yogic processes of 
Which Gorakhnath has made only a passmg mention in connect 
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^ di&rent orfW in Siddha-Siddhanta-Paddhati, has far-reacinn. nnpor 
for giwng deeper and deeper knowledge of the bodUy s^-stemLrf 
^grag the entire bodily system under the voluntaiy control of the yozi 
ne processK and their results are dealt with more elaborately b other 
boota by Goraldmath and other teachers. But everywhere th“y hai^ 
emphasised that without the gmdance of competent Gurus it is very diffi- 
cult and often unsafe to venture to practise these yogfc methods mTrely^n 
reliance upon the study of books. Gorakhnath has mentioned hem 
Band!, a and their consequences.— such as Muldbandha 
Uddyambandka, and Ja}andharabandlm,-in the simplest possible forms 
But they have very far-reaching consequences in the acquisition of mastery 
over tlm psycho-physical organism and the attainment of spiritual perfec- 
tion. This is not the place for discussing them, because we are here mainly 
concerned with the enumeration of adharas. Gorakhnath has in a seneral 
way made mention of some iormi o^ MudrS snA Bandha zui Dltyana m 
connection with his emumeration of AW&. Cakras and Adharas within the 
body, because it is by means of these methods that a truth-seeker can pene- 
trate into the true nature of them and can be firmly convinced of their 
eidstence in the organism. True knowledge leads to the estabhshment of 
mastery over them. 


The ninth is called GhantikSdhara, which is located at the root of the 
soft palate. Within it there is a minute channel through which nectar 
{amritd~kala) flows gently from what is called Candra-mandala in Sahas- 
Tara. Normally it is not perceptible and it is wasted, because it passes down 
to the lower re^ons through the channels of Ida-Pingla. Gorakhnath 
instructs the trainee to turn the tip of the tongue inward and to put it 
carefidly in touch with this channel in this GhantikSdhara, so that amrita 
may not pass down untasted and undetected. This process enables the jogi 
to enjoy the most delightful taste of the amrita, which cures him of many 
of the bodily evils and attracts his attention inward for the enjoyment of 
spiritual bliss. It demonstrates that the real source of joy is in the higher 
redons and not in the low'er regions, — in the higher planes of life and not 
in the lower sensuous planes. 

The tenth is called Taiu-adhara, which is in a still deeper region of 
the palate. It is inwardly connected with AJna-Cakra and Sahasrara Here 
a yogi is instructed to practise what is called Khecari-Mudra, which is 
greatly eScacious for the attamment of SamaJhi, (though this SamSdhi 
does not mean the highest state of spiritual experience). The process is 
apparently ample, though practically not so very easy. The tongue has to 
be methodically softened and drawn out and lengthened, and then it has to 
be turned and gently pushed inward. Then the tip of the tongue has to be 
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led into the small hole within the soft root of the palate and gently pushed 
into the innermost aperture. If the practice is quite successful, the yogi 
becomes free from aU fickleness, all movement and all outer consciousness 
and appears like a piece of wood {kasthi bhavati). This is often called 
Jada-Samddhi His innermost consciousness, however, is full of joy and 
intoxicated with the nectar which is absorbed by the tip of the tongue. All 
yoga-sdstras testify to the most wonderful and far-reaching consequences of 
this Khecari-Mudrd. Talu-ddhdra has also been pointedout as the seat of 
Tdlu-cakra, of DaSama-dwdra and Sankhini-vivara and Amrita-dhdua- 
pravdha, as noted already 

The eleventh is called Jihvddhdra, which is at the root of the tongue. 
A trainee is instructed to fix the tip of the tongue at this root. If this 
practice is methodically undergone, a person may be relieved from various 
kmds of diseases. 


The twelfth m called Bhru-madhyddhdra, — ^inside at the meetmg place 
of the two eye-brows. Here the trainee has to focus his vision and contem- 
plate on the luminous disc of the moon emittmg pure white and cool and 
tranquil rays. By this practice his entire body is made cool and calm and 
peaceful IHie process is very helpful in steadying the attention and cooling 
down all kinds of excitements in the body and the mmd. Here an extra- 
ordinarily bnght and cool Joyti is experienced, which illumines the 
consciousness. It is the seat of Ijnd-Cakra or Bhru-Cakra. 


The thirteenth is called Ndsadhara, which is in the nose. The nose is 
an important centre of vital functions. The trainee is advised to focus his 
vision on the tip of the nose and concentrate his attention upon this one 
point If this practice is contmued for some time, the mmd becomes free 
iroin restlessness and fit for deep meditation. 


_ Tfi® fourteenth is called Kapdtddhara, which is at the root of the nose 
wsfl-mi/fa). At this point also the trainee is instructed to practise focuss- 

o/thiT^n’r Gorakhnath says that the systematic practice 

of this mode of concentration of vision and attention for a period of six 

atmosphere. It is evidently very clSe 

to Ajna-Cakra or Bhru-Cakra, 


foreheS^S!?* ^Idtddhdra. which is at the centre of the 

f ® f and deeply 

ntemplate on a mass of self-shinmg light (jyotih-ptmja) therein The 

practice of contemplation of /oyii at L Tentm ii;:feSy 
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vital and mental strength of the practitioner and adds to the bnghtness and 
vigour of his bodily system {Tejaswi bhavati) 

The sixteenth,— the last and hipest,— ddASra is Brakma-randlira, 
which is the seat of Ikasa-Cakra. It is here that perfect spintual self- 
fulfilment is to be experienced. Gorakhnatb suggests that a yogi, having 
through the practice of higher and higher and deeper and deeper forms of 
meditation raised his punfied and refined psycho vital energy to this 
hipest plane of ikasa-Cakra m Brahma^randhra should meditate on and 
reahse the lotus-feet of iSree-Guru {Sree-Guru-CamnSmbuja-dvayam sadS 
avalokayet) Thereby he should become perfect like Akaia [AkSsavat 
purno bhavati). By Sree-Guru he evidently implies the Holy Spiritual 
Personality m whom the yogi has found the Union of Siva and 
Sakti — the Supreme Spirit and His Power of self-manifestation in count- 
less orders of phenomenal existences and phenomenal consciousnesses)— 
perfectly realised, and who has been the source of his inspiration and 
wisdom and strength all along in the difficult path of his spiritual eleva- 
tion and enlightenment. In the eyes of an earnest disciple Sree-Gurun 
identical with Siva-SakU, and meditation on Sree-Guru signifies the full 
concentration of the psycho vital energy upon the union of the Supreme 
Spirit and His Infinite Power m the most concrete personal form The 
depth of this meditation culnunates in the highest spiritual SamSdin and 
the illumination of the whole being, m which the yogi realises himself and 
the whole umverse as identical with Guru and Siva-Sakti He becomes 
infinite and eternal, diSerenceless and changeless, perfectly illumined and 
spintuahsed, perfectly calm and tranquil, like AkSsa It has been found 
that Gorakhnath has spoken of this AkSsa-Cakra as Puma gin-pitha (the 
realm of the most perfect spiritual self-fulfilment) and has instructed the 
yogi to be absorbed in the meditation of Parama-^imya, le the Absolute 
Differenceless Changeless One,— the unity of Sna and Sakti and SSdItaka 


C. Three Lakshyas — 

By Lakshya Gorakhnath obviously means the objects upon which 
attention should be temporarily fixed for the purpose of practising e 
concentration of psycho-vital energy mth the ultimate view 
the highest spiritual plane and realising the Supreme Spmt (with His uniq 
S eveSwhere withm the individual body and the cosmic order. 
Laksl^a literally means that which specially deserves to be attende 
Se2toAj>«r mentioned by Gorakhnath have no f 
giving any knowledge of the internal or external J,f_ho- 

tody or of the functions of any of the organs cejl [ j Jdpo.nt 
phyLal organism. But they have their practical value from the P 

of yogic disciplme 
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Though Gorakhnath speaks of Tri-lakshya or Lakshya-traya (lite- 
rally meaning three lakshyas), he does not specifically mention only three 
particular objects of concentrated attention. He mentions three kinds of 
lakshyas , — some inside the body, some outside the body, and some in a 
general way without any special reference to the body. In accordance with 
the locations of the chosen objects of meditation, the lakshyas are classified 
into three,— VIZ Aniar-lakshya, Vahir-lakshya and Madhya-lakshya. 


(1) Antar-lakshya ' — Gorakhnath gives directions about several pro- 
cesses of contemplation and meditation upon internal objects. He attaches 
primary importance to the concentration of attention upon Kundalitii- 
Sakti in Stishumnd Sudnmma-Nadi, as it has been already descnbed, is the 
finest and brightest nerve passmg from Mulakanda (the source of all the 
nadls) in Muladhdra, the place of Kundalim, to Brahma-randhra in Sahas- 
rara, the place of Stva, and is the royal passage for Kundahm s spintual 
journey upward to be united with Her beloved Soul and Lord, Siva, in 
&iva-sthana (Sahasrara). A yogi, havmg by the power of his determination 
withdrawn his attention from all other things, should concentrate it upon 
this Mahd-Sakti Kundahm rising in the path of Sushumna with Her subtle 
self-lummous and all-illumimng spintual body. It is this MahS-Sakti 
Kundahm "Who reveals Herself m the forms of Maheswari, Maha-Kali, 
Maha-Lakshml and Maha-Saraswati ^ and in other effulgent fonns to the 
yogi in course of his deeper and deeper meditation and bestows vanous 
kinds of spiritual and earthly blessmgs upon him, tiU She is absolutely 
identified with 5iva m Sahasnlra,i.o in the state of perfect Samddhi and 
perfect illumination, m which the yogi loses his consciousness of individua- 
lity in the enjoyment of the bliss of the perfect union of ^akti with Siva. 
The retum-joumey of Sakti to Siva ultimately means the return of the 
individual soul to his own true Self, le. the mfinite eternal absolute 
Spint. Gorakhnath says that ^akii so meditated upon becomes to the yogi 
Sarva-siddhi-da, i e. the bestower of all kmds of perfection Siva-Sakti is the 
true essence or self not only of an individual’s life and mind, but also of 
what appears as his matenal body. The matenal body is as much a playful 
self-revelation of the Supreme Spint (with Sakti) as life and mind and has 
no really separate non-spiritual existence. The body is perceived as a non- 
spintual reality, so long as the mind is concentrated upon its material 
spatio-temporal character. When the nund is concentrated upon the Spirit 

wi m It, not only the nund, but the body also is spiritualised, i.e. its 
spintual nature is unveiled , ■ m 


wthin the head for the 

practice of the concentration of attention upon the deeper spiritual 

A discipk unr ?he 

guidance of a competent G«r« may choose any one of them, as may be 
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smted to his taste and caparafy, and Sx Ms attention theieoa. Geralhna’J: 
tnentjons a centra irhlcii he csils Gollaia-Tnsndapz. Itisjan abjrejhs 
forehead lla!5ta~tirdhe) and in the fiont-part of SshssrSra. Within it a 
stead}' and briEJant light is hnmiag. A jogi having cxfrenontaSo'be: 
thou^ts and desires from his mind and being seated in a sdtah’.s pasture 
(asa/u:), should ima^e the presence of the li^t there and cozcentrais his 
whole attention upon it He shonid try to for^t all his environments and 
even his ovoi bodv' and to be whoDy absorbed vrith &e light Li^t is 
the most important symbol of ths manifestation of the self-hmiross 
Spirit As the result of condnned praccce, his consdoasnsss wili be Slmnl- 
ned by the Divine light Lons practice of concentratioa upon this serene 
li^t greatly helps the spiritnalisadon of the whole being of the yogi. 


Secondly, Goraldmath spssks of Bhramara-guI-M, which has ieen 
already mentioned. It is above the spinal cord and in a rather back-part of 
Sahasrara. Yogis conceivs of it as VtryiS-sihana {the seat of IToyn or JTr^ 
or Vftal Energv'), and adopt such eSecdve means that VTryj^ ^ 

lodaed from this centre and canss exatements in the lower nervs and i_o>e 
downward towards the sexual organ. They adopt suitable ceiods for draw- 
ing even disiodsed siso upward and restoring it to its source, so that 

the energy immanent in it may contrifauts to the well-being of the whole 
sv’stem and be re-transformed into spiritual energy. For this p^^e 

care most of course 1« taken forgoing fiissnind and the body &es froza 

all forms of sensual exdtements. biasteiy over the sexual appeulK^d 
conservation of f^nj-cr is of utmost importance, accor^g to 
advancement in the spiritual path and spintualfeation of ^ 
mind. Gorakhnati accordingly draws spemai ar^ton ‘o,f 
for the practice of deep concentratioa upon it 

ned as existing at this centre in thefonnofared^burjfc^^^^-^^ 
bhranmrd-kSra) and attention is to be fixed upon it This liie-pow^^ t 
to contdvrf 25 t!5W=.lin8 ’"'I h' 

*,.,,1, «t.S= io. »•>*;<>“! 



tempt for ail kinds of sensuous enjoyme-^ fp:i- 

tooted to to efflO»5.t or spiritol bto 

fee' pressn-adon apd asaadlatjoB Oi “ bpooic- aa 


<o£li Waste of enerff =B'« ?5s 

Si- is to 50 «to ““ 
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Thirdly, Gorakhnath instructs a yogi to practise concentration upon 
what he calls Dhum-dhum-kam Nada within the head (siro-madhye). For 
the practice of hstening to this internal sound, he advises the yogi in the 
mitial stage to close firmly both the ears with the fore-fingers, so that no 
external sound may distract the attention. He would then hear a continu- 
ous sound like dhum-dhum withm some centre of his brain. He should fix 
his attention upon this internal sound and become absorbed with it. The 
sound would gradually take the monotonous form of OM. His nund will 
then be filled with ecstatic joy and he would not like to attend to the 
various kinds of sounds outside. When concentration will be suflSciently 
deep, there will be reahsation of the Spirit in the Nada. It has already been 
mentioned that Nada is the pure self-revelation of Siva-Sakti in Sound- 
form. 


Fourthly, Gorakhnath advises a yogi to concentrate his attention 
upon Nila-Jyoti (blue self-lummous light) at the inner centre of the eyes. 
Deep concentration of the whole consciousness upon this Jyoti would 
gradually lead to the spiritual illumination of the consciousness and spiri- 
tuahsation of bis being. 

(2) Vahw-lakshya ’ — 

Gorakhnath then makes mention of several outer objects for the 
practice of concentration of attention A trainee may imagine the presence 
of a red bright hght in front of his eyes at a distance of only two fingers 
(1^ inches) from the tip of his nose and fitx his attention steadily on that 
light Or he may think of a white sheet of water at a distance often fingers 
{7i inches) from his nose and concentrate his attention thereon. Or he 
may imagme the presence of a yellow metal at a distance of twelve fingers 
(9 inches) from his nose and practise concentration on it. Or he may with 
steady eyes look towards any part of the blue and tranquil sky and be 
absorbed with the exclusive thought of this pure sky. Or lookmg upward 
he may fix his attention upon some intermediate position between himself 
and the sky and see there steadily a mass of brilliant rays. Or wherever 
the eyes may fall and whatever objects may be there, big or small, animate 
or inanimate, movmg or motionless, the yogi may turn. away his attention 
from all those objects and see nothmg but dkaSa or empty space or sunya 
therein. Thus even with open eyes he may make his mind free from all 
the diversities of the objective world and by the power of his abstraction 
and concentration may see only one differenceless sky before his eyes. 
Similarly, with open ears he may withdraw his attention from all particular 
soimds and listen to one differenceless Nada or perfect stillness m this 
noisy world. Or he may extend his look to the furthest limit of his eye- 
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Mght and sec there a vast expanse of land of bright golden colour There 
arc various such processes of concentration of perception and thought, 
with attention directed outward {Anekabtdham vabirlakshyam) The sun, 
the moon, any particular star or planet, any burning lamp or blazing fire, 
any Divine image or the holy figure of an adorable person,-— any such 
thing may bt,' chosen for the practice of concentration Fixing his atten- 
tion upon any particular outer object, a yogi should try to see the 
manifestation of the Supreme Spirit or Siva-iakti in that form The 
ultimate purpose should be to sec the Supreme Spirit manifested m all 
forms 


(3) Madityama-lakshya — 


By Madhyama-kksbya Gorakhnath obviously means any object of 
special attention, which is not to be conceived as cither within the body or 
outside the body, upon which the mind is to be concentrated without any 
direct reference to any particular location [slhdna-barjitam) The idea of a 
particular object has to be formed in the mind and the whole attention has 
to be concentrated upon it. The choice of the object entirely hes with the 
sadbaka. He should choose it as he likes (yoitoam), as it may suit his 
taste or disposition. The purpose should be the practice of concentra- 
tion, -the development of the power of withdrawing attention from all 
other objects and fixing it exclusively upon the one object of his choice,-- 

so that ho may gradually become the perfect master of his attention and 

overcome all the internal and external forces which may draw his attenbon 
even against liis will to different directions and make his mmd fickle and 
unbalanced and restless 


The object chosen for the practice of concentration for the time being 
may be real or imaginary, matenal or ideal, veiy small or very B. 
dazzhngly bright or soothingly cool, of any colour 

formor without any form Gorakhnath that this tofo/iyu may b of 
white or red or black colour, it may be of the form of a flame of & 

S form of a bright hght or of the form of a flash o l^h^^^ 

form of the solar corona or of the form of die crescent m 
form which the smaka mny choosoiyathesta, yatha^ 

Hence Madbyama-lkksbya also may be of vanous fo ^ t 

inodbyamam laksh^ain). The fundamentd js that whatever^^ 

may be chosen, the mmd should be who y ^ ^ ^ jjjg enwron- 

ments, forget even his ego, he ^ he has to 

thoughts and desires and and aU his senses m a state 

SperStratarJetsTkeephism^ ocupied with one thing 
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or one idea, whatever it may be. By the strength of his determination ke 
has to be, as it were, fast asleep with regard to all other objects within and 
outside himself and wide awake with regard to the one particular object 
(real or imaginary) which he chooses for developing his power of concen- 
tration. When by such means his power of concentration is considerably 
developed, he can easily raise his concentrated mind to higher and higher 
planes of spiritual experience and enjoy higher and higher orders of self- 
expression of the union of Siva-§akti. In course of the practice of concen- 
tration the psychical and vital powers of a yogi are immensely developed in 
many directions and they appear to be supernatural But the yogi must 
not be intoxicated with them, for then further progress would be obstruc- 
ted. It is quite natural that the more the power of concentration is deve- 
loped m the mind, the more refined and powerful it becomes. But a yogi 
should never forget the ideal that he has to realise and enjoy the perfect 
bhssful union of Siva and His Sakti m fais own being as well as in all orders 
of phenomenal existences m the cosmic system. 

D. FiveVyomas . — 

According to Gorakhnath and the yogUsampradaya, the concentra- 
tion of the mind upon Vyoma or Kkaia or what may be called Sunya or 
Void or empty space is a very effective method for the purification and 
refinement of the mdividual empirical consciousness and its hberation from 
unsteadiness and restlessness and the bondage of spatio-temporal limitations. 
It makes the mind fit for ascending to the higher and higher planes of 
spiritual expenence, for being illumined by the Divine Light and for 
realising the ultimate Truth of the indiwdual organism and the cosmic 
system, i.e the eternal union of Siva and His Sakn Vyoma or IkaSa is 
really one, pervading and underlying all diversities of physical existences, — 
all sounds and touches and visions and tastes and smells, all objects of 
sensuous expenences and imaginations. AttenUon has to be withdrawn 
from all the diversities, all the particulars and their names and forms and 
specific features and Irautations, and to be directed to and fixed upon the 
all-pervadmg and all-underlying, infinite and undifferentiated space. It is 
the Adhara of all adharas. The individual consciousness which is fully 
concentrated upon such Akasa or Vyoma is elevated and transformed into 
pure and refined Universal Consciousness [vyoma-sadi^ bhavati). 

Though Vyoma is essentiaUy one, for the sake of the convemence 
and effectiveness of meditation it is conceived m five different ways and 
de^nated by five different names,— Akasa, Parakasa, MahakaSa, TattwS- 
kasa, and Suryyakasa. Akasa is conceived as one perfectly pure (atyanta- 
nirmala) and formless (jiirakara) empty space pervadmg and umfying the 
outer and the inner worlds. Parakasa is conceived as one absolute 



undifferentiated darkness [aiyanta-andhakdra-mbha) pervading the inner 
and the outer worlds and obliterating all diversities MahakSsa is to be 
conceived as one infinite contentless fiery space like that in FraJaya or total 
cosmic destruction {kalandia-smnkaiam). Suryyakasa is to be concehed 
as one infinite all-absorbing sun shining perfectly alone with the bnllianoe 
of a crore of suns (suryya-koli-nibham) Tattwakasa, which is also known 
as Cidakasa or AtmakSsa, is to be conceived as one infinite eter nal differ- 
enceless changeless self luminous Soul or Spirit or Witness-Consciousness. 
In this meditation the meditator himself becomes one with the Object of 
meditation; he himself becomes this Akasa. The ultimate stage of each 
meditation is Samadhi, in which the individual consciousness is wholly 
absorbed in and identified with the object of meditation But each Samadhi 
does not lead to the spiritual goal. In every Samadhi the empincal con- 
sciousness IS not blessed with perfect spiritual lUununation. Thefiruitof 
meditation greatly depends upon the chosen object of meditation. When 
the empirical consciousness attains samadhi m the Absolute Consciousness 
or the Supreme Spirit, then only there is perfect illummation and absolute 
bhss All other forms of meditation are prescribed for making the mmd 
fit for this. If there is any upadhi (conditioned character) in the object of 
meditation, the mdividual consciousness cannot attain the nirupSdInka 
(unconditioned) Transcendent state. 



CHAPTER XV 


THE COSMOS IN THE INDIVIDUAL BODY 

In the foregoing discourses it has been found that Yogi-Guru 
Gorakhnath regards a thorough knowledge of the Cakras, the IdhSras, the 
Lakshyas, the Vyonias, or AkaSas, as well as of the Nadis and the Vayus, 
as essential for all-round success in the path of yogic discipline and the 
attainment of perfect freedom from all forms of apparent bondage and 
limitation and sorrow and perfect mastery over all the phenomenal forces 
governing the mdividual body and the cosmic system. He instructs the 
truth-seekers in the path of yoga to discover these within their own bodies, 
to concentrate their attention upon them and to practise particular forms 
of disciphne in relation to them, with the ultimate view of realising the 
self-revelation of Siva and His Sakti in each and all of them. But it is 
quite evident from the mode of his instruction that he does not conceive 
them as merely physical or even vital parts of the physical body. They are 
not to him purely physiological concepts based on what are ordinarily 
recognised as scientific proofs. He is not here concerned with the science 
of physiology, but with the science and philosophy oi yoga. The individual 
body is not conceived by him as a purely matenal body (as physiological 
sdences ordmarily conceive it), but as a spiritual entity revealed in a 
matenal form, and as capable of being liberated from its material 
limitations. 

These materialistic sciences cannot ratipnaUy account for the appear- 
ance of life and mind and reason m this matenal body, nor can they pro- 
perly explain the nature of the relation of the material body with hfe and 
mind and reason which''ar«<empirically found to evolve from it and then 
to exercise a regulative and controlling influence upon its phenomena. 
Assuming matter as some reality essentially distinct from and independent 
of life and mind and spint, these physical and physiological sciences can 
discover no rational ground, consistently with their conception of matter, 
for the produoUon or emergence or evolution of life, mmd, intellect, moral 
consciousness, aesthetic consciousness, spiritual conStaousness, etc. from 
the nature of pure matter On the basis of the manifold data supphed by 
sensuous observation (however marvellously the powers of observation may 
be magnified by the invention of fine scientific msUuments), the sciences 
try to trace the history of the growth of this cosmic order and they find 
that the appearance of hfeless inorganic matter in this world precedes the 
appearance of living beings and that mmd, intellect, etc., appear in gradual 
courses long afterwards. Hence they are led to infer that matter is an 
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original substance and that life, mind, etc., are products of matter. 
Matter is earlier in appearance in the world-process than life, mind, etc.; 
therefore, fliey argue, matter must be the sole cause of them. But they 
fail to explain how these higher orders of realities {or eren phenomena) 
can originate from hfeless inert insensate matter, unless there is in the inner 
nature of matter some active conscious living Principle, which gradually 
unfolds itself by transforming matter and realises itself as the higher orders 
of realities. 


In the view of the enlightened j’ogfs there is no pure and simple 
matter (as conceived by the scientists) anywhere in the universe. Even 
Masa, which is the ultimate form of matter and which appears as pure 
void or as contenless space, has evolved from and exists as an embodiment 
of ^iva-Sakti (the Absolute Spirit with infinite Power immanent in His 
nature). Ik&Sa, being ensouled by Sira-Sakti, is not absolutely lifeless and 
inert matter, but is charged with a creative urge and filled with immense 
possibilities. Hence from Ikaia evolves VSyu, which also is ensouled by 
Siva-Sdkti and is similarly charged with a creative urge for further diversi- 
fied self-manifestation of Sna-Sakti, and so the process of the evolution of 
newer and newer tattwas (realities) continues. Every material element, 
as known to the scientists, is a particular form of the product of the com- 
bination of the fi.ve mahabhuias and a particular form of the embodiment of 
Siva-Sakti. Though there is no manifestation of life, mind, etc , m llicw 
material elements or their compounds, Sm-Saku, the Source of all life, 
mind, etc., is present in every one of them as its Soul and inspires every one 
of them with a creative urge from within for further evolution 


All causal activities of all matcrini things and all processes of csoUi- 
tion and emergence of apparently newer and newer orders of ' 

Serse are Ls governed by the free Creative 
phenomenal self-manifcstation and self-divcrsification and ' 

m an infinite variety of forms, of the eternal and inlin ic Sp>rd«^ 
the Absolute Spirit, Who is essentially transcendent of lime and space a. d 
is also the indwelling Soul of all orders of sclf-cxprcssions of Po 
rlime and space. It is on account 0/ the im— 

Supreme Spirit with His Supreme Power [Sira witii His 

that life (which represents a higher order of the Spun ^ Ph" ’ 

manifestation than matter) is \n 

cvolulion to emerge from mailer and to vitalme mellcr . . 

for the same reason that mind \vi(ti empirical “"“J™.? ' j-, ftir. 

“ “a still higher order ot S/..-«..-s 

t S'r mS —neat preieaee .'f 
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there is in phenomenal nature the gradual elevation of mind into intellect 
or rational mind and there is the emergence of moral consciousness and 
aesthetic consciousness in the rational mind. The process of evolution in 
the spatio-temporal order reaches its final stage when the spiritual conscious- 
ness IS awakened in the individual bodies and minds and enlightened and 
illumined by the transcendent self-luminosity of Siva-Sakli. The process 
of the phenomenal self-manifestation of Siva-Sakti in cosmic and individual 
forms ends with the appearance of the blissful spiritual consciousness in 
individuals of the unity and spirituality of all orders of existences, and this 
is accomplished m the lives of enlightened yogis. 


Aecordingly, to the enlightened spiritual experience of a yogi, the 
diffetences between the living and the non-living, the conscious and the 
unconscious, the rational and the non-rational, are not fundamental and 
insurmountable. They are only different grades of phenomenal self-mani- 
festation of the Supreme Spirit with His Supreme Power. The different 
orders of existences are only different forms of phenomena] embodiments 
of the same Spint. The same Spirit appears m and plays through all these 
varieties of forms by virtue of His infinite Spiritual Power. He is the Soul 
of them all, the Mover of them all, the Knower of them all, the Enjoyer of 
them all, and He transcends them all The Soul and the embodiments are 
also not essentially different realities The bodies are not distinct from the 
Soul All His embodiments arc His own phenomenal self-manifestations. 
He, as the Soul and Lord of these phenomenal bodies, is transcendent. All 
forms of embodiments, in which He manifests and enjoys Himself in His 
cosmic play, are apparently subject to limitations in quality and power 
relations in space and the modifications and transformations in time, while 
He, the Soul of them, transcends all limitations and relations, all modifica- 
tions and transformations. The enlightened yogi, with bis illumined 
spiritual consciousness, experiences in all orders of existences the One 
Spint as embodied m the plurality of forms, the One Transcendent as mani- 
fested in a plurality of phenomena, the One Supreme Bemg above time and 
space as assuming vanous phenomenal appearances m time and space To 
im time and space have reality only m relation to the phenomenal self- 
manifestations of the Supreme Spirit, the Spirit Himself being timeless 
and spaceless. He sees the Timeless m time, the Spaceless in space, the 
Changeless in all changes, the Infinite m all fimtes. ^ 

Hence to a yogi the evolution of life from apparently lifeless matter 
the evolution of mind from life, the emergence of higher and highe^S 
of existences from apparently lower types, in this world of sensuous exper- 
n’ “‘raculous or inexplicable phenomena What reveals ifself 
m Its ultimate character in our highest supersensuous and 
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as the Soul or Indwelling Spirit m aj] 
Iwels of phenomenal existences and raises them to higher and higher levS 
SieS more adequate phenomenal self expression through them 
The self-conscious self-luminous Spirit with His self-active Power ipbeno- 
menally more expressed in life than m matter, more expressed in ammal- 
mind than in plant-hfe, still more expressed in human mmd and intellect 

and He has still higher self-expressions in man’s moral and aesthetic and 

rehgious consciousness. In this phenomenal cosmic order, that level of 
existence is regarded as relatively higher, m which the essential nature of 

the Spirit IS comparatively more unveiled What is known by the name of 
evolution in the present age follows the course of the urge (immanent in the 
natoe of all orders of existences) for more and more unveiling of the 
Spirit in the world of His phenomenal self-manifestations But both self- 
veilmg and self-unveiling are equally prominent aspects of His cosmic 
play. 


It is the aim of a truth-seeker an the path of yogic discipline to 
regulate most methodically and efficiently the relative and limited freedom 
of thought and will and action which has been developed in him in course 
of the natural (or rather divine) process of evolution, so as to penetrate 
through the veils of forms or embodiments m every level of the phenomenal 
self-mamfestations of the Supreme Spirit (with His Sakti) and thereby to 
experience directly the delightful play of Siva-Sakti m all orders of pheno- 
menal existences, — material, vital, mental, intellectual, etc The veils also 
are not externally superimposed upon the Spirit by any foreign power. The 
forms or embodiments which appear to conceal the essential nature of the 
Soul within them are not produced from any foreign element (any Primor- 
dial Matter or Praknti or Maya, distinct from the Spirit) somehow 
associated with the Spirit and conditioning His existence Nor can they be 
reasonably conceived as mere illusory appearances to finite human minds, 
which are themselves their products and therefore presuppose them. Since 
the Spirit IS the sole Ultimate Reality, all forms or embodiments of the 
Spint in all levels of phenomenal existences,— all kinds of veils within 
which He appears to have concealed Himself in this cosmic system,— must 
be His own free self-mamfestations, and hence they are also essentially 
spiritual. Hence to an enlightened person matter, life,. mind, etc.,— all 
orders of phenomenal realities, — are essentially spiritual realities The 
bodies are essentially no less spiritual than the Soul The yogi aims at see- 
ing the One Spint m all kinds of bodies, and realising the essentially 
spiritual nature of all phenomenal realities This is regarded as the true 
knowledge of the bodies, the phenomenal realities and the cosmic system 

The living human body with adequately developed external and 



internal organs and mental and intellectual faculties being from the empiri- 
cal view-point the highest product of phenomenal evolution, a yogi first 
tries to discover the Supreme Spirit (with His Divine Power) within his own 
body. He undergoes a systematic course of moral and spiritual discipline 
for the enlightenment of his empirical consciousness and the experience of 
Siva-Sakti m his whole being He tnes to realise his psycho-physical body 
as a ^iritual body,— to reahse the distinctive functions of his diverse 
physical and vital and psychical organs as particular forms of self-revelation 
and self-enjoyment of Siva-Sakti in different planes of experience. The 
physical and physiological and psychical concepts are gradually transformed 
in his consciousness into spiritual concepts; the different centres of the 
bodily organism are revealed as dynamic centres of diverse orders of spiri- 
tual experience and spmtual enjoyment. Through special forms of medita- 
tion in special centres he acqunes newer acquaintance of more and more 
marvellous powers and glories normally hidden and dormant in his body 
and mmd. Wonderful knowledge and msight, wonderful powers and 
capacities, are developed m him as the result of the dynamisation and 
spiritual unfolding of particular vital and psychic centres The spiritual 
character of the body is revealed. 


A yogi teacher, aocordmgly, while giving lessons to the learners on 
the constitution and the important physiological centres of the body, draws 
special attention to their significance from the spiritual point of view and 
mes special care to teach how the greatest spiritual benefits can be derived 
from their disciphne and control and concentrated attention upon their 
spmtual aspects. The learners are instructed to be closely and practically 
aoquMted with the nature of Cakras. AcMras, Na^is, VSyus, etc., within 
the body, not only as centres of physical and vital funcUons, but also as 
centos of psychical and spiritual experiences. They are described m the 
yogic scriptures from the physiological, psychical as wefi as spiritual view- 

pom s. Greater emphasis is laid upon the ways and means, by which they 

miS r T converted into eZient instu. 

of sSeSorSal for the attainment 

nS and wisdom, for ascendmg to higher and higher 
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ally various lands of feclinical' devices and invented various processes of 
Asana, Prana) Sma, Mudra, Bandha, Bedha, Neti, Dhouti, etc., and also 
various modes of Pratyahara, DhSrana, Dhyana and Samadhi, for the most 
intimate acquaintance with the subtle operations of the various factors 
within their own bodies and the establishment of control over all of them 
The knowledge, which is acquired through the intensive application of 
these methods oi yoga, of the inner structure of the bodily organism and 
of the deeper potentialities of its difierent parts as well as of the significance 
of each vital centre in relation to &e whole organism and particularly in 
relation to the spiritual energy and the spiritual ideal immanent in it, can 
not be expected to be allaiaed by any other scientific method The science 
of yoga is a special science, based on special types of observation and 
experiment. It enables a truth-seeker to penetrate mto the innermost 
secrets of the living human body and to attain perfect mastery over all the 
parts of the body. It demonstrates such capabilities of the organs of this 
body, as are normally regarded as supernatural It destroys the deep- 
seated notion about the fundamental difference between spirit and matter 
and shows how spirit is materialised and matter is spiritualised. It enables 
a man to realise the infinite in the finite body. 


As a yogi-saentist draws upward in a systematic way his psycho- 
vital energy to higher and higher adharas and cakras and concentrates his 
consciousness upon higher and higher spiritual truths revealed therein, the 
individual body appears to his elevated and refined consciousness as being 
gradually liberated from the grossness and impurity and spatio-temporal 
limitations of its normal material nature and unveihng more and more 
brilfiantly its inner spiritual character. Just as the modern physical scienw, 

having spUt up material atoms, has practically dematenalised matter Mi 

if to be a form of Energy, so this old yog/e science enabl^ a 
spiritual aspirant to demateriahse his material body and to ^ 

to say into a spiritual body,-a seat of infinite powers and spiritual 

glories. 

In our normal expenence conditioned by 
differences between parts and the whole, between distinct 
ZL, between the" small finite individual body 

cosmic system and among the TheSerences among matter, 

system, are quite natural and Lsuous 

Me, mind and spirit also appear to be ‘ /these differences, 

experience and sense-ridden thought we planes, 

But as our experience and thought ascend l . identity 

becomes more and more cieany ubvcuvu. 



ness is su£Boiently refined and illumined, the whole is experienced in every 
part, the entire cosmic system is experienced in every individual body, the 
essential unity of all individual bodies is clearly revealed. 


This experience is attained as the result of the systematic yogic disdp- 
line of the body, the senses, the mind and the intellect and the deepest 
concentration of attention upon the Supreme Spirit (with His ^akti) ''^o - 
manifests Himself in the Cosmic Body and all forms of phenomenal 
existences within it. Differences among matter, life, mind and spirit also 
appear to be differences only m outer forms of phenomenal self- manifesta- 
tion of the Supreme Spirit. The unity of the One Spirit pervades percepti- 
bly all the diverse forms of denvative contingent impermanent phenomenal 
existences. The One becomes visible in all. In and throu^ all kinds of 
limitations, the Infimte and Eternal is distinctly experienced by the Yogi 
with his enlightened spiritual consciousness. His vision does not turn back 
from the surface of things, as is the case with all normal experiences, 
(mcludmg scientific observations and experiments), but enters into the spirit 
of all things. The differences on the surfaces do not obstruct his vision of 
the unity of the reality. 


Gorakhnath says,— 

Pinda-madhye caracaram yoJSnati, sa yogi pinda-sambittir bhavati. 

The yogi who experiences the whole cosmic system (comprising all 
animate and inanimate existences) within the individual body is the perfect 
knower (truth-reahser) of the body (pmda) TIius the complete and perfect 
knowledge of the individual body consists in nsmg above the spatial and 
temporal limitations of this body and identifying it with the whole universe, 
which IS boundless in space and time and which comprises all the diversi- 
ties in space and tone. The complete truth of the individual body lies m 
or IS revealed m the whole universe,— in the infinitely diversified and 
or^nised Cosmic Body of Siva,— and the real glory of the human body 
(endowed with the most developed psycho-vital organism) lies m the possi- 
bility of realising the presence of this whole universe in it The pheno- 
menally infimte and eternal Cosmic Order is realisable m this obviously 
tote and transient body, the macrocosm is realisable in the microcosm 

^ (Cosmc Personality) and sees all the worlds and all 

within this all-pervading 

eastence and as illummed by his universal consciousness Just as a person 

meSr rSs^ and external pheno- 
individual psycho-physical organism as the multiform Lpres- 
sionsofhisown personal self, soayogiinthe higher and higtospXal 
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planes of experience feels all the phenomena of the Cosmic system,— those 
which arc apparently magnificent and beneficent as wall as those which arc 
apparently terrible and cataclysmic or loathsome, those which are apparent- 
ly indicative of forces of creation and preservation and harmonious deve- 
lopment ns well as those which arc apparently indicative of forces of 
discord and disintegration and destruction,— as the variegated expressions 
of his own Cosmic Self. Tlicrc is not only perfect adjustment of the 
individual body with the Cosmic System, but perfect spiritual identificalwn 
of tlic one with the other 


As Yogeswara Sn Krishna proclaims in the Gita, 

Atmanam sarva-bhuteshu sona-bliutani cStmam 
Ikshate yoga-yuktSinui sarsatra sama-dar^anah 

A person who has attained insayogic experience sees himself m all beings 
and all beings in liimscif and thus becomes a true seer of perfect unity in 
all diversities. 


In Sha-Samhitd, wliicli is nn aulhonlativc treatise on Yoga, Yogis- 
wara Siva gives to Mother Parvati a brilliant discourse on the cosmic 
character of the individual body. He describes that an enlightened } 0 gt 
can experience ivi/ftiu his own body the presence of all the Lokas (all the 
planes of phenomenal existences), all the suns and stars and planets and 
satellites, all tlicjDnw and Astirasmd Yaksliasand Bdkshasas, all Risms 
and Munis and Siddhas and Gandhanas, all men and beasts and birds and 
reptiles, all seas and mountains and nvers and forests, i c whatever exist in 
the Cosmic Body of the Cosmic Purusha 


Siddha-Siddhanta-Paddfiati, in its discourse on Pmda-SamhUK&^' 
enbes the presence of the entire Brahmanda in the Pmda in an claborai 
manner. Kurtiw, Who is a special self-manifestation ofSna-Sokii and 
conceived as lying beneath and supporting the Cosmic Body, *5^“' 
by the enlightened yog. as lying under lus feet and 
The seven low-cr worlds,-namcly, Pdtdla, Taiatah. 

Sutala, Bilala and ^/o/o,-arc perceived as constituting J ^ 

the body, from the toes of tlic feet up to the thighs. It is added ^ 

the form of Kradlia (wrath or violent mdignation) 

The three worlds 
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(regions of MuJ&dhara. SwSdhisihana and Manipura). Indra, Who is 
another glorious self-manifestation of &va with Sakti, is conceived as nilmg 
over these three worlds, and this Indra is also conceived as dwelling in the 
individual body and ruling over all the senses (indriyas). 

Similarly, the four higher worlds,— namely, Mahak, Jana, Tapah and 
Satya,— are conceived as located in the higher and deeper regions of the 
spinal cord within the individual body. As a man rises to higher and 
hi^er stages of contemplation and enters more and more deeply into the 
inner and mner essence of the body, he experiences these higher and hi^er 
lokas (finer and finer, subtler and subtler worlds) withm himself. Brahma 
and other majestic and glorious Deities, Who are all adorable self-manifes- 
tations of Siva with Sakti and Who dwell in and govern these worlds, are 
also perceived as m-dwellers and rulers in the individual body. 

Besides, Gorakhnath mentions Vishnuloka with Vishnu as its Deity, 
Rudra-loka with Rudra as its Deity, liwara-loka with Iswara as its Deity, 
Nilakantha-loka with Nilakantha as its Deity, Siva-loka with ^iva as its 
Deity, Bhairava-loka with Bhairava as its Deity, Anadi-loka with Anadi 
as Its Deity, with ifnteiivara as Its Deity, Akula-loka with Akule- 

iwara as the Deity, Para Biahma-loka with Para- Brahma as the Deity, 
Parapara-loka with Paramemara as the Deity, Sakti loka with Para-Sakii 
as the Deity. All these lokas are conceived as different planes of pheno- 
menal existences withm the Cosmic Body of the Supreme Spirit. These 
higher lokas are above the regions of normal and_even supernormal sense- 
experiences, and some of them are even above the range of our ordmary 
mental and intellectual conceptions. But when the mdividual pTiCTnTnpn fli 
consciousness is enh'ghtened and the capacity for yogic experience is 
adequately developed through appropriate concentrated meditation in 
pursuance of the teachmgs of competent Gurus, the consciousness can 
inwardly rise to those planes and vividly experience the truths pertainine 
to them withm the body. ^ ® 


The Deities are experienced as the Lords and Souls of these lokas 
with special spiritual characteristics and recognised by the enlightened Yogis 
as self-rewlations of the Supreme Spint, Siva, the Soul of the Cosmic Body 

His Cosmic Body. In one plane He appears as perfectly calm and tran 
quil without any activity and without any joy or sorrow aL without 
compassion or sternness, m another loka. He appears as ever-active with 

Ttercorr'"' appears as a 

stem God dispensing justice with stem hands in still another Wc 

my .pp«.r ahtac, Pmcpte, ..a 
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and beautiful and majestic Personality; in one plane He maj’ appear as 
pure ^trnya and in another as perfectly Puma, and so on He reveals Him- 
self in quite a variety of ways to the contemplative Yogi in different planes 
of his yogic expenence, and the enlightened Yogi accepts all His glorious 
self-revelations as phenomenally real and enjoys Hun in all these forms in 
his contemplation and meditation. The Yogi actually experiences all these 
lokas and all these DeratSs within himself. He transcends the spatio- 
temporal limitations of his normal self and sees and enjoys the vhole 
cosmos with all the apparently bewildering varieties in it within his ovn 
body. 


Gorakhnath further elaborates his experience of the all-pervading all- 
comprehending character of eveiy individual Ultimately there is no essen- 
tial difference between the individual and the cosmos. An enhghtened 
Yogi experiences all men and women and children of all classes and castes 
and races and tribes witliin himself or as diversified manifestations of him- 
self, He is therefore completely free from hatred and fear, competition 
and rivalry, selfishness and hostili^', casteism and communalism and 
racialism and nationalism. In his practical behaviour he becomes an 
embodiment of love and sympathy to all. He expenences that all the 
seven divisions of the earth {sapta-dwipa), all the seven oceans (sapfc-sonri- 
dra. viz. Kshara-samudra, Kshira-samudra, DadhUsamudra. Ghnto-swrudra, 
Madliu-samudra, Ikshu-samudra and Amritasamudra), all the nine regions 
(nava-khanda. viz., JMwta-khanda, etc.), all the eight great mountajs 
(KuJa-parvata) and the numerous small hills {upaparvata), all the nine big 
rivers and their tributaries and branches, are within his body, that »hcy cons- 
titute the different parts of his own body Likewise, the twentj'-se«n AoU - 

atras (constellations of stars), the txvelve i?5sw (signs of the zodiac), mne 

Grahas (planets), the fifteen tithis Ounar days), tlie 

Devaias. all Da, mas. Yakshas. Pisacas, Bhutas and Pretas. all - 

Kinnaras, Kimpunishas and Apsaras, all trees, plants, creepers, 

bishes etc etc.-all these are experienced by an enhghtened 

SS and not as external to him Heaven and hell, bondage and 

SCall these are enjoyed by him as conditions of his own 

experience. 

Evam sarva-deheshu Visxfa-rupah Param^-Orah ParamSimB akkarJa- 
swabhavena ghate ghaie Cit-swaTm tUthatl 

Thus Paramesmra Paramatma. f 

and Who manifests Himself as Cosmic Puni . j It is 

individual body -th His whole nature 
this or Paramatma that Fogesimm Krishna 
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Bhakta Aqnna in His own body by giving him yogic vision (divya-caksliu). 
Mahayogi Gorakhnath says that this Viiwarupa really exists m every indivi- 
dual body (gliaie g(tale), and a perfectly enlightened Yogi can see this " 
Vis)varupa not only in the body of an exceptionally Divine Purusha like 
Sri Krishna, but also in his own body as well as in every other individual 
body. The Cosmic Whole pervaded by One Spirit is manifested in every 
individual form, and the difference between the Whole and the numberless 
parts is non-essential So long as the individual consciousness moves in the 
material sensuous planes and cannot pierce through the veils created in 
them, the differences appear to be predommant, the Whole remains con- 
cealed behind the parts or is conceived merely as an abstract Principle 
underlying the concrete particulars. To spiritual insight the Whole is 
vividly visible in every part, the Infinite in every finite manifestation. 



CHAPTER XVI 


INDIVIDUAL SOULS 


It has been found from the foregoing discourses that m the spiritual 
realisation and metaphysical reflection of MahSyogi Gorakhnath and other 
enlightened saints of the Siddha-yogi school, it is the one non-dual trans- 
cendent Absolute Spirit, &va. Who, by virtue of the mfinife Spiritual 
Power of the nature of absolutely free Will immanent in and non-difi'erent 
from His essential character, eternally reveals and enjoys Himself as an 
infimtely diversified and wonderfully harmomsed Cosmic Body and also as 
the sole Indwellmg Spirit and Absolute Lord of this phenomenal Cosmic 
Body. It has also been found that the same Supreme Spint, by virtue of 
the same umque Power, has created within His Cosmic Body numerous 
orders of worlds, — i.e. numerous planes of phenomenal existences,— and 
has revealed Himself as numerous Deities or Divine Personalities function- 
ing as their Indwelling Spirits and Governors and Harmonisers It is the 
same Siva, Who plays all these parts m all these forms as the World-Souls 
and the World-Bodies, as the Spintual Rulers and their Phenomenal 
Regions, as the Deities and their domains of self-expressions, 

has further been found that it is the same Supreme Spirit again, mo by 

virtue of the same umque Power reveals Himself as various orders of finite 
and transitory, simple and complex, mdividual bodies, and dwel s m c 
and plays various roles in relation to them as their individual souls. 


Thus, in the view of the enlightened MahSyogis, whatever exists or 

may possibly exist in this spatio-temporal system or even above i i 
S necessarily be a self-mamfestation of the Absolute Spirit, |va, w h 
His unique Sakti, freely acUve and essentially non-different from H 
Mahayogis do not even admit any fundamental difference of m 
suint.^ Matter or body is no less a form of 
S^eme Spint than spirit or soul '"rS'hte 

■mnv tie in. it is Spiritual in essence. A Mahayogi with -«Arthe 

sciousnesss actually experiences it. Accordmgly from 4e v W 
enUghtened expenence of Mahayogis, it ® psycho-phyii- 

evej individual body as the individoal and He 

Though the soul and the body ^as'’“u”h^Uimatcly non- 

tions of the transcendent Supreme Spirit and 
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different from each other; nevertheless there is from the empirical view- 
point a good deal of difference between the two. The soul is evidently a 
spiritual manifestation of the Supreme Spirit, while the body is a physical 
manifestation The body appears as a finite composite material entity, 
occupying a portion of space and undergoing various changes and trans- 
formations m time; the soul appears as a smgle simple self-luminous 
spiritual entity without any spatial characteristics and without any temporal 
modifications. The individual soul, though closely related to an individual 
body, does not specially occupy any particular portion of the body, but its 
presence can be reahsed in every part of the body; it is associated with the 
whole body and with every part of the body, amidst all changes that the 
body or particular parts of the body may pass through, without itself 
undergomg any such change It is the unity and identity of the self- 
lummous soul that gives relative unity and continuity and identity to the 
composite body, which passes through various changes and transformations, 
integrations and disintegrations, organisations and disorganisations. From 
the state of the minutest seed [vija) to the state of the fully developed and 
^azingly complicated organism, it is the same soul that reigns and shines 
in the body, exercises regulative influence upon all the funcfions of all ele- 
ments of the body and maintains its harmony and unity and individual 
identity. 


The soul is the master of the body, and all the operations of all the 
organs of the composite bodily organism revolve round the soul as their 
dynamic centre and by way of service to the soul All the bodily functions 
appear to be immanently directed towards the fuller and fuller self-reaUsation 
of the soul, which is the spiritual owner of the body The fuller and fuller 
self-realisation of the soul does not certainly imply any spatio-temporal 
change or modification of the soul, but it only implies the gradual self- 
emancipation of the soul from the veils and shades upon its essential spiri- 
tual and divme nature and from the conditions and limitations imposed 
upon Its self experience by its phenomenal connection with the body and 
ite environments As the soul has no real spatial characteristics, no size or 
shape or magmtude, the Yogis consider it useless and beside the point to 
discuss whether it is of atomic size {anu-parimana) or of the size of a thumb 
{angasAa-parmana) or of the size of the body {’nadhyama-parimana) or of 
M all-pervading size (bibhu-parimana) Bemg essentially sizeless and 
shapeless and magnitudeless (though related to an individual body of anv 
size or shape or magmtude), the soul may be conceived in any suitable way 
Sc£l?Sou? -’^templation or for the purpose of . 


The soul is not only distmguished from the gross physical body, in 
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Its amplest and most homogemous as well as most complex and hetero- 
genmus form. But it is also distinguished from life, mind, ego andintelleof 
[Prana, Manas, Ahamkam and Budd/n). They all constifute its eibodt 
ments and instruments of self-expression and self-realisatiotfm the pheno- 
menal cosmic system. . The soul IS the centre and support and master of 
them and is the unifier and harmomser of all their functions. The soul 
being of the nature of pure spmt (though apparently individualised in its 
phenomenal manifestation), transcends them all and is also immanent m 
and associated with them. All the phenomena of life, mind, ego and 
intelligence take place for the sake of the soul, and the soul is the sleepless 
and unfailing witness and illuminator and controller of them. 


It may be remembered that Life, Mind, Ego and Intelhgence have 
their existence and functions in the Cosmic Order as a whole, in the 
phenomenal Cosmic Body of Siva-6akti The entue Cosmic System is 
pervadedbyLife, Mmd, Egoand Intelligence, and the enlightened yogis 
and philosophers find expressions of them everywhere in the nmverse. In 
the Cosmic System they are related to and are the mstrumente of pheno- 
menal cosmic self-revelations of the Cosmic Sou],'the Universal Spirit, Siva. 
In relation to individual souls they have their particularised functions as 
instruments of self-expression and self-reahsation of the respective souls. 
Though all of them are phenomenal self-mamfestations of W-SakU and 
as such are spiritual in their essence, they are subordinate and subservient 
to the soul, m which the character of the pure spirit is substantially retam- 
ed (although under limiting conditions) and in which there is the inherent 
possibihty of the realisation and enjoyment of the perfectly and uncondi- 
tionally self-illumined and blissful character of the Supreme Spirit, Siva. 


Thus the individual soul, inspite of its phenomenally individualised 
character, occupies a unique position and is essentially superior to and 
master of, not only the gross physical body, but also life, mmd, ego and 
intelligence, which have their respective importance in this world-order. 
The soul IS moreover to be distmguisbed from Moral Consciousness, from 
Aesthetic Consciousness and even from Spmtual Consciousness, though in 
and through them the soul has its noblest and most glorious forms of 
phenomenal self-expression. They also are forms of phenomenal conscious- 
ness, however refined and elevated and illummed they may be, and hence 
are subservient to the soul It is m the state of perfect illumination of the 
Spiritual Consciousness that the soul realises its absolutely blissful identity 
with the Supreme Spint, Siva 

Though the soul is essentially distinct from the physical body and 
life and mind and intelligence and all forms of empmoal consciousness, it 
normally identifies itself with them and ascribes their charactenstics and 
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changing conditions to itself. It is essentially free from all kinds of physical, 
vital, mental and intellectual hmitations, free from origination and destruc- 
tion, growth and decay, hunger and thirst, wants and sorrows, diseases and 
mfirmities, passions and propensions, desires and emotions attachments and 
aversions, virtues and vices, ambitions and disappointments, errors and 
delusions, cares and anxieties, etc. They are all revealed and ej^ierienced in 
the individual bodies and lives and mmds and intellects by the self-lumino- 
sity of the individual souls related to them; but the souls are not really 
afifeoted by them, their essential nature is in no way contarmnated by them. 
But m this phenomenal cosmic play of §iva-l§akti, they are normally attri- 
buted to the individual souls, which are therefore regarded as subject to 
them. This is ordinarily spoken of as Avidya (Ignorance) by philosophers 
of many schools. 

According to the Yogi School, AvidyS is not to be conceived as an 
inscrutable or mysterious power, extraneous to the Absolute Spirit and 
inexplicably putting a veil upon the pure transcendent character of the 
Spirit, so as to make it illusorily appear as a plurality of finite and changing 
individual souls related to illusory bodies and lives and minds and intellig- 
ences m an illusory phenomenal cosmic system consisting of infinitely 
diverse orders of illusory phenomenal existences and experiences. Thus it 
does not accept the extreme Vedantist view of inexplicable Avidyd or MdyS 
for explaining the nature of the phenomenal cosmic order and &e 
individual souls in it. Nor does it accept the Buddhist interpretation of 
Avidya, assumed (unwarrantedly) as the fest Principle in a cyclic chain of 
causation to account for the world of normal human experience,— an inter- 
pretation which leads to the illusonness of the obj'ective world and the 
permanent individual souls as well as to the denial of the Supreme Spirit 
as the Ground of this phenomenal order. The cosmic importance given to 
Avidya by some of the Buddhist schools leads to the Sarva-vainasika 
Siddftania (all destroying conclusion) that this magnificent and harmonious 
world-order with all its wonderful laws and regularities and adjustments is 
a constantly changing illusory appearance without any real substratum or 
ground or permanent cause behind it. This view is unacceptable to the 
Sidddha-yogi school. The SSnkhya view of Avidya as some unaccountable 
cause of non-disorimmation (aviveka) between two such independent 
realities, as Spirit and Matter, Furuska said Prakriti, Pure Consciousness 
and the non-Conscious, does not also satisfy it. But nevertheless it accepts 
Avidya as a real phenomenon mthis phenomenal world of cosmic and 
individual self-expression of Siva-Sakti. 


In the view of the Siddha-Yogi, Avidya is as much an essential 
element as Vidya in the delightful phenomenal self-manifestation of the 
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absolutely free {Swatantrd^ Will-Power {Iccha-Sakti) inherent in and non- 
diflferent from the nature of the Absolute Spirit, — Siva or Brahma As it has 
been already explained, the Absolute Reality, though by itself eternally 
transcendent above time and space and causality and relativity and essenti- 
ally of the nature of Absolute Existence, Absolute Consciousness and 
Absolute Bliss, has in Itself the unique free Will-Power of manifestmg 
Itself in the forms of mnumerable orders of phenomenal existences, innu- 
merable orders of phenomenal consciousnesses and innumerable orders of 
phenomenal joys (shadowed by sorrows), under the conditions and limita- 
tions of time, space,, causality and relativity. In the view of the Yogi 
School, the very notion of Absolute Existence, Absolute Consciousness and 
Absolute Bliss imphes this Freedom and Power. The Absolute and Trans- 
cendent does not imply negation of or opposition to or mcompatibleness 
with the relative and phenomenal On the contrary, it indicates the perfect 
assimilation (Samarasa) and unification (Ekatwa) and identification 
{Abhinnatm) of all relative and phenomenal realities within Itself It-implies 
Its absolute freedom to manifest from within Itself all kmds of phenomenal 
and relative realities, to experience and enjoy them m all levels of pheno- 
menal experience, to reveal Itself as immanent in and as the Indwelling 
Spirit and Ruler of them all, and to merge all of them again in Its transcen- 
dent non-dual nature. 


Without this freedom and power to reveal Itself in the phenomenal 
planes and without this freedom and power to link together and unify the 
transcendent and the phenomenal planes of existence and experience, the 
Absolute would not be really transcendent. The Infinite that excludes to 
finites and even the possibility of the finites can not be reasonably coneeiv^ 
as the real Infinite The Eternal that excludes all temporal beings and 
becomings or that means only beginnmgless and fendless continuity m time, 
is not the real Eternal m the metaphysical sense The toe Infinite Md 
Eternal, while transcending space and time, must have the . 

^SobLvealed and mauifested asallorderr of spatial and temporal 
SSes aS to be immanent in them Hence the true and adequate con^p- 
Sn toAbTolute Spirit should be that 

weU as eternaUy revealing and enjoying Itself in infinite orders 
temporary phenomenal self-expressions 

Now 'the phenomenal self-mamfestation and 

.Srp-SSiM'”-* p.n»l »»"»;• 

foTWS (nSnakSratayo ^ i-tMlrn ^varanal of Its transcendent self- 



imposed self-limitation there cannot possibly be any phenomenal self- 
manifestation and self-duahsation and self-divcrsificadon of the Absolute 
Spirit. It is only through vanous grades of self-concealment that there may 
be various forms of self-revelation, self-realisation, self-experience and self- 
enjoyment The absolutely free Power iSwatantra_§akti), immanent in the 
nature of the Absolute Spirit, for Its phenomenal self-expression and self- 
enjoyment m infimtely diversified forms, must accordmgly be conceived as 
a Power of illumination [Prakasa) as well as as a Power of shadowing or 
darkening or obstruction of the light {Kvarana-Sakti), a Power of revelation 
as well as a Power of concealment, a Power of self-experience as the Unity 
of subject and object above aU limitations and conditions as well as a Power 
of self experience in the forms of diversities of subjects and objects in 
various planes under vanous conditions and limitations. It has to be con- 
ceived as a Power of expansion {Prasara) of the Spirit to realise Itself as 
innumerable souls or subjects of expenence and innumerable bodies or 
objects of experience, and it has also to be conceived as a Power of contrac- 
tion (sankoca or Samhara] of the Spirit to realise Itself as the Unity of 
existences and consciousnesses. 


Thus the Swatantra Nija Sakti of Siva is conceived as having eternal- 
ly two-fold aspects in Her phenomenal manifestation, and these two 
aspects may be called Vidyd, and Avidya. The free Divine Sakti in Her 
aspect of Prakasa or illumination or revelation of the transcendent blissful 
nature of the Supreme Spint in this phenomenal cosmic system is spoken 
of and adored as Vidya-Sakti, and m Her aspect of Avarana and 
Vikshtpa, i e concealment or overshadowing of the transcendent naturo 
of the Supreme Spirit and manifestation of the Spirit m diversities of 
phenomenal forms is spoken of and looked upon as Avidya-Sakti. Vidya 
and Avidya are both real aspects of the nature of the Sakti immanent in 
and non-different from the nature of the Absolute Spirit, the Ultimate 
Reahty. Without either of them the phenomenal self-manifestation and 
self-expenence of the Ultimate Reality would have been impossible the 
realisation and enjoyment by the Absolute Spint of the infinite greatness 
and goodness and beauty and magnificence unified in Its transcendent 
nature would have been impossible. 


Gora^nath and the yogi school more often use the terms Prakasa 

and PinMKompkce of pdifland^/f vidya to indicate the two-fold aspects 

of .the inherent Sakti of Sna, the unique.,Power of the Absolute Spfrit The 
term Vimarsa generally means reflection or detailed thinking. The Absolntf. 
Spmt is as It were reflecting upon the infinite contents of His etemallv 
iwrfect transcendent nature He is objectifying them to His own Cons 
ciousness. He may be said to be in the process of discovering Himself by 
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thinking about Himself m a detailed wav THk m tiip niio i 

S "" o?H ''.S: '■‘STiTS 

« no duality and relativity in His nature- 
herein He is in the state of what has been described as Absolute Snen 

distinction even between Himself as the Know- 
ing Subject and Himself as the Known or Knowable Object. In this 
^pwt the Absotute Spirit cannot even be said to be self-conscious, since 
self-consciousness in the sense m which we understand it mvolves a 
subject-object relation within itself. In Absolute Prakasa (illumination) 
there can be no such relativity of consciousness, and hence no self- 
consciousness in the phenomenal sense 


The P'lmoria aspect of His ^akli makes the Absolute Spirit pheno- 
menally seif-conscious. The Vimarsa-^akti is therefore mterpreted 
as His Power of Self-consciousness or Self-reflection or the Power 
of His revelation of Himself to Himself. By virtue of this Power 
the Absolute Spint comes down as it were from the plane of transcendent 
non-duahty of Absolute Consciousness and divides Himself phenomenaUy 
into the duality of Subject^ and Object, so as to 'reflect upon and to 
become conscious of His own Self objectively It is this objective self- 
consciousness or self-reflection of the Absolute Spirit, which appears as 
His Creation or phenomenal self-manifestation or realisation and enjoy- 
ment of Himself in the forms of diverse orders of experiencing subjects 
and expcnenceablc objects. The whole universe, — ^the universe of time, 
space, causaUty and relatmty, — ^the umverse of finite changmg emstences, 
joy and sorrows, love and hatred, successes and failures, friendships and 
hostilities, etc,, — is nothing but the Absolute Spirit objectively reflecting 
upon and experiencing and enjoymg His mfinite spiritual nature in all 
possible forms in all levels of experience. His objective self-reflection is 
creation, sustenance and destruction of diverse orders of phenomenal 
realities in the spatio-temporal system His Vmarsa-Sakti thus appears 
as His Power of self-diversification and is therefore called His Maya-Saktu 


In the fourth lesson of Siddha-Siddhanta'Paddhati, having discussed 
the nature of the PrakSia-Sakti and the Vimarda Sakti of the Absolute 
Spirit or Absolute Consciousness, Siva, Mahayogi Gorakhnath says m 
conclusion: — 


“Kim uktam bhavatt? Para-para-yimarsa-rupini Sambit nam-iakti- 
Tupena mkhila-pmdS-dharatwena variate.” What has been said so far? It is the 
One Self-luminous Sambit (Absolute Consciousness) That reveals Itself as 
Para-Vimarsa-Sakti and Apara-Vmarsa-Saktl (Power of Collective Self- 
reflection and Power of Diflferentiated Self-reflection) and mamfests Itseif 
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(in tiie phenomenal cosmic system) in the forms of various orders and 
kinds of phenomenal Sakti (powers) and in and through them exists as the 
sole Adhara (upholder) of all the numberless Pindas (bodies, individual 
as well as collective) in the universe. 

It has been noticed that m the phenomenal self-manifestation of the 
Absolute Spirit, Gorakhnath has mentioned the evolution of various 
orders of Pindas (bodies), beginning from the Para-pinda and ending 
with the diverse kmds of Vyasti-pmdas (individual bodies). He has shown 
that in all these innumerable forms of Pindas, the Absolute Spirit, Siva, 
is the One Soul, the One Upholder, Illuminer, Expenencer, Governor 
and Self-realiser. By virtue of His Vimarsa-Sakti He manifests all these 
infini te vaneties of Pindas from within Himself, from the transcendent 
unity of His Absolute Existence-Consciousness-Bhss, and by virtue of 
His Prakdsa-Sakti He exists in all of them as their illumining souls and 
phenomenally experiences and enjoys the diversities of His own self- 
expressions under various kmds of conditions and limitations and in 
various planes of existence and consciousness and enjoyment Siva is as 
much the Soul of Para-pinda, AnSdi-pinda, Maha-sakara-pinda, as of the 
bodies of mdmdual gods and men and beasts and birds and insects, and 
even of the matenal bodies which outwardly appear to be lifeless and 
soulless. Every phenomenal reality is a manifestation of His Existence and 
is ensouled by Him. In this universe of His phenomenal self-manifestation 
and self-enjoyment. His Prakasa-Sakil and Vimarsa-Sakti are apparently 
conditioned and limited by each other. Accordingly, the Soul, as mani- 
fested in each mdividual body, appears to be conditioned and limited by 
the nature and limitations of the body. All kinds of limitations and 
imperfections which are actually found in an individual soul are due to 
the bodily organism, through which it realises and expresses itself. In- 
wardly every soul transcends the bodily organism with all its instruments 
of knowledge and action and enjoyment, m as much as it is essentially of 
the nature of Prakaia (illumination or pure consciousness). 

At the close of the third lesson of Siddha-Siddhanta-Paddhati, after 
the exposition of the essential identity of each individual body with 'the 
Cosmic Body, Gorakhnath has asserted, — 


"Evam sarva-deheshtt Viswarupah Parameswarali Paratmima akhanda- 
swabltavena gliate ghate Cit-sivarupi iisthati’' 


Thus Paramatma (the Supreme Spint), Who is Paramesmra (the 
Supreme Lord of all phenomenal existences) and Who reveals Himself as 
Viiwampa (the Cosmic Puruska with the Cosmic Body) in aU the individual 
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bodies, exists in His unparticulansed nature as pure Spirit (Cit-marupi) in 
every finite individual body {ghate-ghate) 

Thus in the view of the enlightened yogis, it is the Supreme Spirit 
Himself, Who exists in His pure spiritual nature {suddha-cmtanya) as indivi- 
dual souls (Jeevdtmd) in individual bodies. Accordingly in its essential 
character no individual soul is ever particularised or finitised or transformed 
or polluted or suffers from any bondage or sorrow or desire or aversion or 
fear. Every individual soul in _its true nature participates in the pure 
existence and pure consciousness and pure bliss of the Supreme Spirit 


But from the phenomenal view-point the individual souls are found 
to be subject to Avidyd (ignorance or false knowledge or illusion) and con- 
sequent Asmitd (particularised egohood or self-consciousness), Raga (desire 
and attachment), Dwesha (aversion and hoslihty), Abhmvesa (lust for the 
present form of existence and fear of death or destruction). They also 
appear to be under the bondage of Kama (actions,— physical, mental and 
intellectual,— virtuous and vicious) and their consequences (pleasant and 
unpleasant, elevating and degrading) They, it is beheved, have to pass 
through numerous births and deaths in numerous individual bodies and 
also through the experiences of heavens and hells for reaping the fruits of 
their various lands oi Kama. They have to struggle hard and to undergo 
systematic courses of self-disciphne for the elevation and refinement and 
Durification of their character and for the attainment of liberation fr™ the 

oppressive and sorrowful conditions of existence m the individual bote 

How can all these be consistent with the view that the Supreme Spirit in 
His pure and unparticulansed (akhanda) nature exists as i^mdual souls 
in all individual bodies? How can the Supreme Spirit place HimseJ under 
subjection to aU those bondages and limitations and suffenngs 
the necessity of strugglmg for self-emancipation from all such undesirabl 

conditions ? 

tortons of P»"«. Mori" 
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in the innermost heart of all,— in His akhanda-swarupa and takes delight 
as it were in experiencing Himself under all sorts of conditions and limita- 
tions. As Gorakhnath says,— 

Alupta-saktmSn nityam sanakmataya sphuran 

Ptmah swenaiva rupena eka era vasishyate. 

Eternally possessed of infinite Power, the Absolute Spirit, while experi- 
encing Himself in all kinds of forms, remains in His own self as the One 
without a second. 

AvidyS or the phenomenal Ignorance of the essential infinite eternal 
self-luminous character of the Absolute Spirit is nothing but a form of 
self-imposed limitation, which His own Vimarda-Sakti creates for His self- 
experience and self-enjoyment m ^e forms of the plurality of individual 
souls. As the result of this AvidyS, particularised and conditioned ego- 
hood IS manifested, so that one individual soul may distinguish itself from 
other individual souls and may have a particular career in association with 
an individual psycho-physical embodiment It is the One Absolute Spirit, 
Who quite freely embraces (i e. reveals within Himself) relative Ignorance 
and Egohood by virtue of His immanent Vmaria-Saktifoi His phenomenal 
self-experience and self enjoyment as a plurality of finite individual souls 
under various conditions and limitations RSga, Dwesha, Abhiniveia, etc., 

actions and their consequences, births and deaths, joys and sorrows, all 

these are concomitants of the sense of finite individuality. They all per- 
tam to the phenomenal consciousnesses. The Soul behind the individual 
phenomenal consciousnesses is the same Supreme Spirit, Who is the ulti- 
mate Experiencer and Enjoyer of them all. 


Take the case of a good wise happy man of the world, who, inspired 
by some lofty ideahsm, freely and voluntarily practises severe austerities 
undergoes privations and hardships, abandons all domestic and social 
happiness, subjects himself to all sorts of trials and tribulations and even 
embraces torture and death. However outwardly terrible his sufiTerinBs 
may appear to be, he inwardly enjoys them, since he has freely and volun- 
tarily adopted this path for the sali of his ideal and his whole heart is 
con^ntrated upon the chenshed Ideal. There is enjoyment in such freely 
courted sufienngs and there is true glory in them. In the human history 
those who suffered most for great ideas are universally adored There is no 
reasonable ffouud for holding that the apparent limitations and imper! 
fwtions and misenes from which individual creatures suffer in this 
The inconsistent with the essential Divinity of their Soul. 

.f f. and voluntarily put Himself in all possibi 

kinds of finite and imperfect individual bodies and enjoys the variousLidse 
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of partial experiences of Himself through them. He enjoys the Aarious 
kinds of bondages and sorrows which He freely creates for experiencing 
Himself in all planes of existence and under all limiting conditions, and 
He likewise enjoys all kinds of struggle and self-discipline on the part of 
individuals for liberation from them. 


Or think of the case of a wealthy talented person, who composes 
dramas and organises dramatic performances All the characters and all 
the moidents in them are the products of his mind. He allots different 
parts to different players and exercises absolute control oxer them He 
himself takes any part he freely chooses He enjoys equal delight in plaj- 
ing the part of a slave or of a kMfeof a saint or of a sinner, of an oppres- 
sor or of a miserable victim of egression, of a man rolling in laxuries or 
of a rnan suffering from want of food and shelter He enjoys the most 
homble incidents as much as the most amusing incidents. He takes 
delict m creatmg all kinds of rasa (aesthetic beauties),- not only those 
which rouse the feelings ofpleasure or laughter or admiration or love or 
reverence, but.also those which rouse the feehngs of disgust or horror or 
hatred He shows himself freely and joyfully in all these forms They 
are all materials for his self-expression and self-enjoyment as well as for 
giving joy to others In the hght of the variegated self-expression and 
self-enjoyment of a great artist we may form some idea of the perfectij 
free and delightful phenomenal self-manifestation and self-enjojment of 
§iva in the forms of vanous orders of finite and sorrowful indmdual 
creatures. 


From this point of view the yogi philosophers easily solve what is 
called the Problem of Evil, which is a puzzling problem to aU philosophical 
schools, and particularly the theistic schools. There is in the world of our 
normal experience the apparent prevalence ofnamral and moral 
which we can not deny. There are natural catastrophes in the outer world 

which are sources of sufferings to all sentient creatures, ^oirows and 

anonies prevaU m the world of sentient living beings Vices of vanous kinds 

schools of tlnnkers tod the sources of evil, for acquiUinc 

r^i^a%c Ultimate Reahty.-as theOnc w.thouta second, -H 
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must be regarded as the sole ultimate Cause of whatever may'be experienced 
m this phenomenal world, and no second independent source of any pheno- 
menon in this universe can be reasonably assumed. Nor can God be 
supposed to be compelled by any other cause, —whether matenal or efficient 
or final or formal, — to originate or to keep room for evils in the universe of 
His phenomenal self-manifestation. 

The yogi philosophers not only accept the Supreme Spirit as the non- 
dual Ultimate Reality, but also regard the phenomenal universe with all 
orders of phenomenal reahties appeanng and disappearing in it as Ehs free 
self-expression by virtue of His Vmarsa-Sakii What we in our normal life 
expenence or consider as natural and moral evils are also modes of His free 
self-revelations and as such are objects of His phenomenal enjoyment. 
Natural evils, i.e. pains and nuseries, exist only for the empirical conscious* 
ness of sentient individual bodies, and moral evils exist only for the moral 
consciousness of rational human beings. Pleasures and pains, happinesses 
and miseries, are mutually related; they are modes of experience of the 
individual bodies in the sentient and psychical planes of their existence; 
desirse and efforts for getting rid of pains and miseries and attaining more 
pleasures and happinesses are associated with them and contribute to their 
development and elevation to higher planes; they play important parts in the 
cosmic design; and the Supreme Spirit as the individual souls witnesses 
them, regulates and harmonises and umfies them, and enjoys them. Pains 
and miseries are no more evils and play no less significant roles than 
pleasures and happinesses. As free self-expressions under self-imposed 
hmitations they are equally enjoyable to the self-luminous soul. 


There are really no catastrophes and disasters in inanimate nature In 
the material world there are only various kmds of phenomenal changes 
modifications and transformations, there are various forms of mamfestations 
of physical and chemical and electrical and other forces leadmg to mtegra- 
tions and dismtegrations and reorganisations of the matenal constituents of 
the cosrmc system The Vimarsa-Sakti of the Absolute Spirit is magnific- 
ently manifested in all these. The Absolute Spirit, though immanent all 
of them as their Atma (true Self), seems to completely hide His essential 
spmtual character behmd those phenomena, but must be supposed to enjoy 

hem (or rather enjoy Himself m them), since they are His L SlexZ- 

sions. pew changes m the apparently inanimate nature are instruLntal in 
preparmg the ground for theevolution ofhfeandmmd andSeTSIfr 
orders of phenomenal sdf-mamfestations and self-enjoyments of the free 
Divme Power Some of these changes are mterpreted a”CSc and 

disastrous and evil by sentient thinkmg beings in accordanS^^ft if 
particular likes and dislikes and standards of values. 
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In the planes of living and conscions existences there are various 
grades of self-revelation and self-concealment of the Spirit, and hence 
various stages of development and limitation of life and consciousness. The 
various forms of pams and miseries, wants and pangs, diseases and deaths, 
cares and anxieties, disappointments and bereavements, etc., are only 
indications of the limitations and imperfections of life and consciousness in 
the individual bodies The Supreme Spirit, in Whom life and consciousness 
are in eternal perfection, and Whose essential nature is Amnda, takes delight 
in enjoying Himself under all possible limitations and imperfections by the 
exercise of His perfectly free Vimarsa-Sakti, and hence appears to embrace 
voluntarily all kinds of sorrows and disabihties in His individual self- 
expressions within His Cosmic Body. The necessary implication of all 
experiences of sorrows and sufferings is that they are sought to be transcen- 
ded, that hfe and consciousness attempt to get rid of these limitations and 
imperfections and ascend to higher stages of development and perfection 
free from such sorrows. Hence sorrows stimulate efforts in the individual 
bodies for self-elevation to higher and higher planes of phenomenal 
experience, imtil they reach the plane of Amnda. Sorrow is from this point 
of view nothmg but Ananda overshadowed by hmitafaons created by the 
Divine Power and is instrumental in the progressive phenomenal realisation 
of Snanda in the individual bodies. The Supreme Spirit as the individual 
souls in the individual bodies witnesses all these sorrows as well as the 
efforts and processes of liberation from them. 


Again, the distmctions of virtue and vice, nght and wrong, good and 
evil, justice and mjusbee, mercy and cruelty, partiahty and impartiality, 
duty and crime, piety and sin, etc., belong to flie moral plane of phenome- 
nal consciousness. But for the evolution of moral consoiousncK i 
individual bodies, these notions would not arise, no such ^^tinotions^o g 
phenomena would be drawn, and there would be no problem of mo 
evil to the philosophical thinkers These virtues and vices, 

the nature of actual facts of phenomenal experience, but are oftte n 

ofjudgments upon facts by reference to some ideal or standard of vatof 
IS in the moral plane of phenomenal consciousness such jn'J 
arise and certam kinds of phenomena are looked upon f o® ^ ®2lion 
of some ideals In the natural order of the phenomenal f 
of the Supreme Spirit, just as various kmds of 3 ^ 

ianLtedf so various kmds of vital and psychical phenomena 

evolved. 

’Ih&Vimarsa-^akd of the Supreme Spirit f 
and infinite possibilities manifests Herself mvanous form 
cies, psychical dispositions, mteUectual powers, etc , m 
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knowledge and wisdom, desires and actions, feelmgs and emotions, etc The 
same Divine Sakti manifests Herself in the evolution of Moral Conscious- 
ness, Aesthetic Consciousness and Spintual Consciousness in relation to 
individual bodies The Moral Consciousness, imbued with the Ideal of 
Dharma within itself, looks upon all phenomena from the standpoint of 
that Ideal and passes judgments of moral values upon them. Thus distinc- 
tions of virtue and vice, right and wrong, etc., anse. Some lands of 
thoughts, feelmgs, dispositions, desires, actions, behaviours, etc., are 
regarded as good and virtuous and worthy of being cultivated and 
developed, and others are regarded as bad and vicious and fit to be 
abandoned or suppressed 


But those which are judged to be bad and vicious and which have to 
be abandoned or conquered or suppressed have their importance in the 
scheme of the elevation of life and mind and inteUigence to higher and 
better and more enlightened planes They also are modes of self-experience 
and self-enjoyment of the Supreme Spint under various orders of self- 
imposed phenomenal conditions and limitations He takes delight in freely 
creating these conditions and limitations and in progressively transcending 
or destroying them in the individual bodies for phenomenal self-experience 
and self-enjoyment m the higher and more illumined planes and ultimately 
raising the mdividual phenomenal consciousness to the transcendent plane. 
Just as sorrows are only His self-imposed veils and limitations upon IDs 
intoite bhss, so the vices are His self-imposed veils and limitations upon 
His infinite goodness and purity In His phenomenal cosmic self-manifesta- 
tion He freely imposes shadows and Imutations upon His transcendent good 
and blissful nature and freely removes these shadows and transcends these 
limitations in gradual stages and enjoys all these processes as their all- 
illumimng witness 


• evolution of sensibility in the individual bodies is accom- 

nZlLh degrees of pleasures and 

pains and the evolution of moral consciousness in them is accompanied bv 

of good 

Of aesthetic consciousness is accompanied by various forms 

of beauty an^ uglmesWrires 
imadhurc) to the most loathsome 
t J These aesthetic experiences also are of the nature of 
upon facts and involve reference to some conception of ideal beaity 

.0.0 o,.. o.oi 
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STA"! ^ “Editions or in a different state of 

mental disposition. There is nothing absolutely ualy or abominable in 
the wor Id-system just as there ,s nothing which Ts absoluterewl^OT 
absolutely sorrowful All phenomenal experiences are relative and all our 

“d ugliness are also relative There 
Se^afJ T? from which all phenomenal realities may be 
appreciated and enjoyed as good and beautiful and pleasant Each of them 
hasits proper place and function m the world-order.-m the cosmic system 
as well as m the individual organisms. They are all free and delightful self- 
manifestations m an infinite variety of conditioned and limited forms of 
One Who is infinitely good and beautiful and blissful. In the domain of the 
free play of the VimarSa^Sakii of the Absolute Spirit, all possible forms of 
phenomenal relative existences and experiences are represented m the most 
suitable manners,— from the appaiently most permanent to the apparently 
most momentary, from the apparently most beautiful to the apparently 
most ugly, from the apparently grossest to the apparently most subtle and 
fine, from the apparently best and most glorious to the apparently worst 
and most inglorious, from the apparently most happy and pleasant to the 
apparently most unhappy and unpleasant We cannot, truly speatang, 
conceive of any form of existence and experience, which is not evolved m 
this spatio-temporal self-manifestation of the Infinite Power of the Supreme 
Spirit. This IS the amazing and bewildering glory of MahsSakti 
of Siva. 


People hving and moving and tlunhing in the plane of ignorance and ^ 
egoism and wants and sorrows and desires and aversions and fears are 
often found to murmur that what is play to God is death to His creatures. 
They often charge Him with cruelty and partiality and injustice in His 
dealings with His creatures, — in moulding their characters and powers and 
propensities and environments and determining them fortunes and misfor- 
tunes, happinesses and miseries, elevations and degradations. To them the 
Law of Karma is no satisfactory ultimate explanation for the bewildenng 
differences of the destinies of creatures, since desires and tendencies and 
actions of all creatures m all their births or embodied existences are no less 
governed by the Dmne Will than their immediate or remote consequences. 
God must be as much responsible for the vhnous kinds of deeds of all His 
creatures from the earliest stages of their mdividuaJised existence as for 
what are regarded as the happy and miserable fruits of those deeds. Some- 
times failing to discover any satisfactory explanation for the wide differences 
experienced in the w'orld of living beings consistently with their conception 
of the infinite power and wisdom and goodness of the Supreme Creator, 
many such people lose faith in God and the Divine Order of the world 
and think of the world-system as a chance-product of some blind 
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Force or. oroes operating without any wisdom or design or law or 
purpose. 

In the enlightened view of Mahayogis the questions of cruelty, 
partiality, injustice, etc., vanish, because the creatures of God are not other 
than or separate from God Himself. God or the Supreme Spirit is the 
Creator as well as the created. He reveals and experiences Himself in the 
phenomenal world in the forms of diverse orders of creatures, apparently 
happy as well as apparently miserable, relatively high as well as relatively 
low. There are of course cases of cruelty, injustice, oppression., in the world 
of His infinitely multiform self-manifestations. But as He is the individual 
soul in every body, He is the perpetrator of cruelty and injustice and He is 
the victim of cruelty and injustice, in every warfare He fights against 
Himself and He is both the victor and the vanquished, everywhere He is the 
master and the slave, the parents and the children, the teachers and the 
pupils, He is the wise and the foohsh, the strong and the weak, the fortu- 
nate and the unfortunate and so on. By virtue of His infinite VmarsaSakli 
He puts Himself in an infinite variety of situations in an infinite number of 
individual bodies, and as a plurahty of individual souls He experiences and 
enjoys Himself in all these situations. 

According to the Siddha-Yogis all differences are phenomenally real; 
but they lie in the bodily manifestations of the Spirit, and not in their 
Soul or AtmS. All physical and vital differences, all sensuous and psychical 
differences, all intellectual and moral differences, all aesthetic and so-called 
spiritual differences, pertain to the bodies, but the Soul is in all cases essen- 
tially untouched by them. The Soul is their experiencer and illununer 
and enjoyer, but is not really affected and qualified and conditioned by 
them. Smallness and greatness, sorrow and happiness, ignorance and 
knowledge, vice and virtue, and even bondage and hberation, are experien- 
ced in the bodies, and not in the Soul or Spirit, Which reveals them All 
spiritual exercises and advancements also essentially consist in the elevation 
and refinement and purification of the bodies so as to raise them to higher 
and higher planes of spiritual experience and to make them more and more 
illumined and spiritualised. Bodies, it should be remembered, refer not only 
to the physical organisms, but also to vital, mental, intellectual embodi- 
ments of the Spirit and all forms of phenomenal consciousness in all 
planes. The Soul is ever-pure blissful consciousness in all forms of pheno- 
menal embodiments, experiencing and revealing their differences and 
limitations and changes, but without being really affected and conditioned 
by them. As phenomenally reflected upon the finite and changing bodies, 
the Soul appears to be many and different in different bodies, but in truth 
It is one and the same in all bodies. In experiencing the diverse conditions 
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and limitations and changes of the individual bodies, the Soul phenomen- 
ally identifies Itself as a matter of course with these bodies and hence 
appears to be individuahsed and diversely conditioned and qualified, but in 
reality It never loses Its essential transcendent character Though phenomen 
ally associated with and immanent m the finite bodies and the empirical 
consciousness, the Soul always inwardly transcends them. Hence though 
phenomenally playing the role of a fimte mdividual and participating in the 
ups and downs of the individual bodily existence, the Soul is in Its essential 
character only the impartial witness to and enjoyer of them all What is 
called Moksha is not essentially the liberation of the Soul from bondage 
and sorrow, but the liberation of the individual empirical consciousness 
from ignorance and impurity and limitations and bondages and sorrows, 
and the realisation in it of the essentia! purity and goodness and infinity 
and bhssful character of the Soul, i e the identity of the Soul with the 
Supreme Spirit 


It IS sometimes contemplated that the Absolute Spirit, having by 
virtue of His inherent Maha-Sakti manifested Himself as the infinitely 
diversified phenomenal Cosmic Body, experiences and enjoys it and plays 
with It prmcipally from three stand-points,— viz., ParamalmS, Atma and 
JeevatmS As the One Soul and Lord, Illummer and Experiencer and 
Enjoyer, of His free self- evolving eternal and mfinlte Jlf oho Ssfc/i, He is 
conceived as ParamStma As the Soul pervading the entire Cosmic Body and 
as the IndweUing Spirit of all orders of existences in it. He is conceived as 
Atmd. As the plurality of Individual Souls of the individual bodies, He is 
conceived as Jeevatma. These distmcUons of Paramatma. Atma and 
JeevatmS lie only in the upSdhis -only m consideration of His phenomena 
relation to His Prakasa Vimaria-tmika Sakti that is the dynamic source 
and cause of all phenomenal existences and consciousnesses, secondly in con 
sideration of His immanent presence as the Soul of all orders 
self-manifestations of His Sakti, and thirdly m consideration of His playing 
the part of the individual soul in every individual body Such conrep 
distmctions. however, imply no real difference or change or 
the truenature ofthe Spirit He always transcends departs He play 
transcends the situations which he creates for Himself, 
relations in terms of which He is characterised and His nature is 
He eienences and illumines and enjoys all with His tmnscendenyc^f 

“LTLar. 'p'"' 
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transcending Soul and Lord of the Supreme Power, Which freely unfolds 
Herself into the phenomenal universe. 

Gorakhnath says, — 

Jimeti Paramalmeti Jeevatmeti vicdrane 
Trayanam aikya-sambhutir ddesa iti kirtitah. 

In our phenomenal reflection we distmguish between Atma, Paramatma and 
Jeevafma. The unity of the three is the truth, and the realisation of this 
truth is called Adeia. In view of this, whenever Yogis greet one another, 
they utter the words Adesa Adesd. By this form of salutation Yogis cons- 
tantly remind one another of the identity of every individual soul with the 
Cosmic Soul and the Transcendent Spirit. 


> 



CHAPTER XVII 


THE SUPREME IDEAL OF LIFE 


From llic earliest age of Hindu spiritual culture, Moksha or 
Mtikti has been generally accepted as the supreme end of human hfe. 
Moksha or Mukti literally means freedom or liberation or emancipation 
or deliverance. As commonly understood, it is rather a negative term. 
It implies some state of existence, from which freedom or liberation or 
emancipation or deliverance is sought for, but gives no positive ideal of 
what will actually be attained, when this freedom or hbcration from the 
present state of existence is achieved. It is in this apparently negative 
sense that it is universally accepted as the most desirable end of human 
life by almost all systems of religion and philosophy 


What is the state of existence from which dehverance is urgently 
sought for by all human beings,— nay, by all sensitive living bemgs? 
Perhaps it is obvious to all that Sorrow is the most universal fact of 
experience, not only to human beings, but also to all hving beings hhving 
sensibility, and that all such beings naturally seek for getting rid of the 
sorrowful state of existence. Sorrow appears to be occasioned by various 
causes, external as well as internal. From birth to death the causes of 
sorrows arc practically always present. Life seems to consist in conti- 
nuous struggle with sorrows and their causes. Besides the causes of sonows 
present in all orders of animal life, m human life the mental and mtellec- 
tual and moral imperfections are additional sources of sorrows. Goaded 
by the natural urge for getting rid of sorrows, a man has throughout his 
hfe to struggle against all these causes of sorrows. Temporary successes 
m these struggles lead to temporary cessations of sorrows and temporary 
cnioyments of relief and pleasure. But causes of sorrows are never rooM 
out and hence permanent happiness appears to be unattainable m “ ®- 
Even physical death, which is itself attended with sorrow, 

«nt rehef from sorrow, since the Law of Moral 

of Karma, -prevaihng m the world-order assures contouity of life m ^ 

subtle body in the other worlds and also rebirth m fr^ poss 
for reaping the fruits of nght and wrong actions and thus leads 
contmuity of sorrows and struggles in the new bodies. 

activities and aU progress anu uovc y -;d of these sorrows, 

create desires and stimulate actions for getting nd or mes 
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The desires and actions, though giving temporary rehef from particular 
sorrows, cannot destroy them, but rather become sources of fresh sorrows, 
which agam ori^nate fresh desires and fresh actions, and so on, perhaps 
ad infinitum. The human mind never becomes free from sorrows, from 
the sense of want and dissatisfaction and discontent, from the uneasy 
sense of imperfection and limitation and bondage, and hence never free 
from desires and struggles. In course of the struggle for attaining libera- 
tion from Sorrow, which constantly appears in newer and newer forms and 
creates newer and newer desires, the powers and qualities which are 
dormant in human nature are awakened and activated, the mind and the 
heart and the intellect become more and more developed and refined and 
enlightened, the fields of knowledge and activities are gradually expanded, 
men acquire greater and greater control over the forces of external nature 
and over other animals, sciences and arts and technologies are progressively 
developed, social and pohtioal and military and religious organisations are 
evolved and acquire more and more powers and influences, the human life 
becomes more and more comphcated. The goading power of Sorrow is at 
the root of all these developments. 


Thus Sorrow plays a very important part in the scheme of the world 
of living beings, and specially in the human world. From the beginning 
to the end, the human history is a continuous fight agamst Sorrow. It is 
this fight which has bestowed all glories upon man. But Sorrow has never 
acknowledged defeat. In the most civilized state of human existence 
Sonow does not seem to be in any way less powerful than in any less 
civilized state. With the increase of the sources of pleasure and happi- 
ness, with the discoveries and mventions of finer and finer instruments of 
pleasure and happiness, there seems to be a corresponding increase of the 
sources of sorrows. All human efforts for the conquest of Sorrow by 
means of the improvements of the external conditions of physical exis- 
tence appear to have utterly failed. Should we then conclude that human 
beings ate born to suffer from sorrows and to struggle against them and 
never to conquer them or to attam liberation from them? This would be 
a pessimistic view of human hfe. This pessimism would itself be another 
source of sorrow. The highest and the most illumined human mintts have 
not accepted this view. 


All the greatest samts of India and all the major philosophical 
systems are unammous in proclmming that Sorrow can be absolutely 
conquered and that the absolute conquest of Sorrow is the ultimate ideal 
of humM life. They also add that Sorrow cannot be absolutely con- 
qn^ by means of any kind of improvements of the physical conditions, 
or by means of developments of empirical knowledge and worldly powers- 
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or by means of acquisition of vast wealth and materials for earthly enjoy- 
ments, or by means of various kinds of organisations and scientific and 
technological achievements. In order to attain perfect freedom from all 
actual and possible sorrows, m order to destroy the root of all sorrows, 
man has to direct all his energy and wisdom inward, he has to concen- 
trate all his attention upon the innermost essence of his being. This 
inward turning of the human energy and wisdom and their concentration 
upon the innermost essence of being is called Yoga, and this is the essence 
of Religion. It is by the attainment of perfect success in this religious 
self-discipline that man can root out the possibihty of all sorrows. It is 
not through any kind of outward endeavours, individual or collective, but 
through inward concentration of energy, that man can rise above the 
domain of Sorrow. 


It IS universally proclaimed by the most enlightened saints and 
philosophers that the innermost essence of being, -the ultimate essence of 
the being of the individual as well as of the umverse,— is untouched by 
Sorrow, is above the domain of sorrows and desires and struggles, is 
perfectly calm and tranquil and blissful. Sorrow rules over the hves and 
minds, to which the ultimate essence of being is veiled. When the nund 
is illumined by the experience of the essential Truth of its own bemg and 
of the being of the universe, there is no sorrow for it, no sense of limita- 
tion and bondage, no desire and struggle. For the absolute conquest of 
Sorrow, this illumination of the empincal mind, this expenence of the 
ultimate Truth of the self and the universe, is regarded as the essential 
condition This is evidently a positive Ideal of conscious life. Acrortog 
to most of the rehgio-philosophical systems of India, the Supreme Ideal ot 
human life, which is negatively indicated as Mukti or perfect hberauon 
from all actual and possible sorrows, essentially consists m the realisation 
or direct experience of the ultimate Truth of the being of the self and the 
^^^m vexs&,—Tattawa^sakshatk5ra. 


What IS the exact nature of the ultimate essence of the self and tte 
umverse and what is the state of being that « 
realisation of this ultimate essence,— through what is called Tatm 
SafafiSffcwa.-cannot however be precisely defined in terms of the caf^ 
Eones of phenomenal understanding, because it is above the range of 
Ltiirical thought and speech. Such definition is possible only in rases of 

Ot .ho^pinol Ji, A W.8 

npnlitv is indefinable and the ultimate reahsation also is indefinable. A 
ittllfe r“ the ultimate essence of the self and theuniverse 
*efsolute Rramy, I ^ relation and thus above the range of the 
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di&teccs is ■wholly merged in the unity of one Absolute Experience, the 
empirical mind is either transcended or merged in the unity of the Spirit, 
and It is not kno-wn as an object of phenomenal understanding. Thus 
our phenomenal understanding can neither intellectually conceive nor 
verbally define either the Absolute Reality or the Absolute Truth- 
realisation. 

But the enlightened Gurus, having descended from the plane of 
Absolute Experience to the normal plane of the phenomenal conscious- 
ness, from the plane of the indefinable Absolute Unity to the normal plane 
of relatirity and contingency, find it necessary to give the truth-seekers and 
spiritual aspirants some poative idea, however vague, of the Ultimate 
Truth and the Ultimate Ideal of human life. So long as they explain their 
supra-phenomenal experience in negative terms, no appreciable diflTerence 
arises in their teachings. But when they try to give to their disciples some 
positive ideas in terms of relative phenomenal understanding of the 
Absolute Truth and the Absolute Ideal, they are found to use expressions 
which convey different me anin gs to the truth-seekers living and moving 
and thinking habitually in the domain of empirical consciousness, in the 
domain of relativity and contingency. The effect upon the minds of the 
ordinary truth-seekers is the impression that the great saints and sages, the 
ninstrious Gurus, all of whom are generally believed to have realised the 
Absolute Truth and the Ultimate Ideal of Hfe, differ from one another in 
their knowledge or conception of the Truth and the Ideal. The followers 
of different Gurus are divided into different philosophical schools and 
different religious sects, and often fight with one another with their logical 
weapons for the substantiation of the teachings of their respective Gurus 
and the refutation of those of others. The disputes are never settled, 
because they are not soluble on the intellectual plane, the plane of 
phenomenal understanding. 

The term Moksha or Mukti is a very convenient term and is almost 
universaUy accepted by all classes of religious teachers and philosophical 
thinkers in fridia to signify the ultimate Ideal of human life. As it has 
already been pointed out, this term has primarily a negative mfiam'ng but 
all the same it holds before the normal human intellect a highly glorious 
view of the Supreme Ideal in terms of the actual facts of our general 
experience. When the significance of the term is deeply reflected upon 
and comprehended, it appears that thou^ it is seemingly negative, the 
ideal is full of rich poritive contents and its realisation would mean the 
perfect satisfaction of all the fundamental demands of self-conscious 
human life. 

It has been mentioned that Moksha has primarily been interpreted 
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by most teachers as the attainment of perfect fraftdnn, n 
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Ideal, «hen it is realised that absolute sorrowlessness means to^a se’F 
MDSCious mind perfect perfect self enjoyment a perfectly bJiss4i 
state of being, perfect fullness of existence. No self-conscious 
his normal stale .aspires after reducing himself into insensate 
matter or to annihilate himself in order to get rid of ah aoual a^d 
possible sorrows it ,s assumed by all that life and mind are superior to 
lifeless and mindless matter, that life is preferable to death, thradi life 
Md mind may be full of sorrows throughout the normal state of erf^is 
Absolute sorrowlessness as the Ideal of life and mind must refer tofte 
perfect fulfilment of life and mind, and not the annihilation of ife and 
mind. A living and conscious being must develop and refine and elerate 
the life and mind to the state of absolute sorrowlessness. and must not •'o 
down to the stale of stocks and stones to be released from sorrows nor 
commit suicide for this purpose. The state of the perfect MSlment of 
life and mind may be incognisably unlike the present norma] imperfect 
empirical state. In that supreme state life and mind may transcaid thrir 
normal phenomenal conditions. But the full reah'sation of their possibifi- 
lies in the normal phenomenal states is attained in that supreme state of 
sorrowlessness. This is the slate of Anar.da. which eveiy person inwardly 
aspires after, though the aspiration may not always appear on the surface 
of the empirical consdousness This is certainly not a negative ideal, but 
the most inspiring positive ideal of life. 


Now, why is it that we fail to realise the state of perfect and 
uninterrupted Ananda or self-fulfilment in the normal plane of our 
conscious life? The general answer to this question is, as Lord Buddha 
said, tiiat this is because w'c have desires and these desires are never 
satisfied. All sources of sorrows are sought to be accounted for in 
terms of desires, which appear to be insatiable in our actual life. But 
when we deeply reflect upon the nature of sorrows and dKir«, it beooms 
difficult to decide definitely which are the causes of which. In consdous 
life desires are found to be necessary’ accompamments of sorrows ^hen 
sorrows are felt, the urge to remove the sorrows ariss. Thus desirs are 
ordmarily experienced as arising out of sorrows in our practical life. How 
can we definitely assert that desires are the real causes of sorrows on the 
basis of our normal experience? Do our desires create om hunger and 
thirst, our diseases and physical pmns, our old age and iaSnnities. om 
adverse climatic conditions, the cruelties of the natural forces and the 
ferodous animals, our bereavements and pangs of death, etc.? Onr deares 
for food and drink, health and comfort, dotlung and shelter, wealth and 
securify, etc., follow the sorrows naturally produced from those tzuses 
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Desires are followed by actions for fighting against those causes. How 
can those causes of sorrows be regarded as the effects of desires? There 
may of course be many artificial desires or ambitions and their non- 
fulfilments, which may be causes of further sorrows, and these generally 
evolve in the conscious minds in their comparatively more developed 
stages. How on the basis of our normal experience can we conclude 
that Desire is the root of all sorrows? Desire may be said to be the first 
step in the struggles agamst sorrows, but not its invariable antecedent or 
cause. 


It may be argued that if we accept ungrudgingly these sorrows 
which arise in natural course in our normal conscious life, if we do not 
desire to get rid of and to struggle against them, that is to say, if we can 
become practically dead to these sorrows, the sorrows will lose their 
stings and will not remain sorrows in our consciousness. Even if tins 
were possible, it would not prove that Desire is the cause of Sorrow. Tt 
would rather mean abject self-surrender to Sorrow and helpless content- 
ment under the reign of Sorrow To live a totally desireless and action- 
less life in the domain of Sorrow by becoming wholly indifferent to 
Sorrow would not certainly be a life of Ananda or perfect self-fulfilment. 
It would amount to the reduction of life into lifelessncss, and the degrada- 
tion of consciousness to the unconscious plane. Mere liberation from the 
(fistmction between the desirable and the undesirable without the realisa- 
tion of a perfectly desirable and blissful state of consciousness is no 
inspiring ideal of human life. 


To the ordinary people of commonsense suffering from various 
kinds of sorrows in their practical life, Mahayogi Buddha preached that 
all eHStence is sorrow and that in order to get rid of sorrows and all 
possibilities of sorrows one must get rid of existence and aU possibilities 
of future existences. By existence he meant phenomenal existence, 
ewstence under spatio-temporal conditions, existence in which everything is 
of impermanent and momentary nature and in which there is no stability 

existence that all self-conscious 

Etorid ° 3s outside themselves in 

t ^ expenence. Accordingly he taught that desires for 

world and h^ermgs for the permanence of this life and the permanence 

SL? (J iTe If the conscious- 

ness ot the unstable impermanent momentary nature of all obiecfs of 

there would be no feeling 
ot sorrow, or at least the mmd would not be perturbed bv anv rhannJ 

m the physical and physiological conditions, since change if thef nature, 
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In the absence of desires and attachments the mind illumined by the 
light of the consciousness of the momentary character of all esistences 
would transcend the distinctions of desirable and undesirable, pleasant 
and unpleasant, good and evil, virtue and sice and hence would 
transcend all sorrows. The Law of Karma would have no influence upon 
such an illumined mind, and hence it would have no rebirth It would 
be free from tlie sense of the permanent ego, the sense of indhiduality. 
Tliis illumined and perfectly sorrowless and calm and tranquil state of the 
mind IS W'hat Buddha designates as Nirvana, which is synonymous with 
Moksha or Mttkli. 


But what will then happen to this illumined mind free from the 
sense of ego or individuality? Will it exist or cease to exist? That it will 
continue to have phenomenal existence so long as the bodily life continues 
does not admit of doubt. But what after that? As in Lord Buddha s 
terminology existence means impermanent ever-changing sorrowful 
phenomenal existence, the illumined mind must be verbally said to pass 
into the state of non-existence. But from Buddha’s teachings it becomes 
evident that by this non-existence iniaha-parimrvSna) he did not imply 
absolute negation of existence, but he pointed to the indefinable 
transcendent existence, which is perfectly calm and tranquil, absolutely 
above the limitations of time and space, absolutely peaceful and bhssfnl. 
It is Uberation from phenomenal existence and the attainment or 
transcendent existence, which Buddha taught as the supreme idea! of 
human life. 


But what is it that attains this state of infinite eternal peaceful ^d 
tranquil transcendent existence? Can the phenomenal mind be reasonably 
conceived as transcending the phenomenal plane of existence ana 
ascending to the transcendent plane? The phenomenal mind, 
to Buddhist philosophy, is not one permanent identcal reality, but a 
temporary continuity of momentary units. 

How can it possibly exist by being free from its essential transient nature. 
If that which sustains its continuity is destroyed.it must as a matter of 
LS ise to exist, and there would be no entity to attain A7r.m« and 
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phenomenal mind. He often used the term Atma in the sense of phenome- 
nal mmd or the ego or the empirical self-consciousness and hence spoke of 
Its nature as subject to change and sorrow and destruction. 


All great Hindu saints and philosophers attached the utmost 
importance to the idea of the Atma or Soul existing permanently behind 
the phenomenal mind (i e behind Mona, Buddhi and Ahamkara) as the 
changeless indestructible self-luminous centre of the bemg and becoming 
of every individual creature According to all of them, Atma in its 
essential character is untouched by all kinds of sorrows, unaffected by all 
kinds of vidssitudes to which the individual mana and buddhi and 
ahamkara and prdrut and sarira are subject. Pure consciousness is its 
essential nature. Though related to particular psycho-physical organisms, 
its essential nature is free from the phenomenal conditions and limitations 
and bondages of these organisms. It is the self-luminous centre of the 
organism; all the physical and idtal and mental organs perform their 
functions and undergo changes and modifications round about it; it 
witnesses ail their operations and variations and furnishes the bond of 
union among them; it illumines all their activities and modifications; but 
it is m its essential nature transcendent of all of them. 


This Ktma is the true self of man. It is the self-luminous changeless 
self underlymg his phenomenal ego-self. It alone has consciousness by its 
essential nature, while the consciousness of the phenomenal ego or self is 
dMivative. The phenomenal self or ego is lUummed by the self-luminous 
Atmai it becomes conscious by the mnate consciousness of the Atma and 
experiences and taows itself and its objects by means of this reflected 
consciousness. Atma is accordmgly the real seer or knower or experiencer 
m the ego and the mmd and all objects of phenomenal experience or know- 
Mge, fiiough it itself undergoes no modification or change in this seemg or 
toowmg or experiencing It is pure witness to all phenomena, aU 
Changes and modifications. It is witness to the knowledge as well as the 
morance of the phenomenal mind or ego. It is witness to all processes of 
.cnff ■ volition and active endeavours and passive 

■s^enngsofthemmdorego; it reveals them all to the phenomenal con- 

modified by these processes. or 


In^ phenomenal circumstances, Atma, i.e. the mnermost self is in 
sdSoSrS self-conscious and 
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tlie condiUons and limitations, the enjoyments and sufferings, the imper- 
fections and hankerings, the achievements and failures, of any such 
organism. Though apparently individual, every Itma is reaUy umvecsal 
and limitless. Though revealing itself m and through a particular complex 
phenomenal embodiment, m its essential nature it is transcendent All 
sorrows and imperfections and bondages and aU longings and aspirations 
for liberation from them pertain to phenomenal ego, while Itma which 
lies behind it and is the ground of its existence and consciousness is 
essentially untouched by all these This is the conception of Itma 
according to most of the greatest philosophers and rehgious teachers of 
India. Accordingly they hold that the attainment of the perfectly soirow- 
less state of existence really means the realisation by the phenomenal ego 
of the essential character of the Attna, which is its supra-phenomenal 
ground and of which it is a phenomenal self-mamfestation. Thus Self- 
realisation IS conceived to be the supreme Ideal of human life, the Self 
evidently meaning the true transcendent Self or Atma. AtmS is the supra- 
phenomenal ground and dynamic centre and the ultimate goal of the 
phenomenal self. 


All the principal Hindu religio-philosophical systems are based on 
this glorious and inspiring conception of AtmS or fte true Self of every 
limg being. They proclaim to every man and woman and child,— Yon 
are not this physical body subject to birth and growth and disease and 
decay and death, you are not the vital system which is disorganised and 
devitalised in course of time, you are not the mind subject to pleasure and 
pain and various kinds of desires and emotions and imaginations and 
dreams and hallucinations and thoughts and cares and anxieties, you are 
not the inteUect subject to doubts and errors and imperfections, nor are you 
the organised unity or totality of all or some of theny you are in your 
essential nature above them all; though you are apparently associated with 
them and you apparently participate in their phenomenal activities and 
struggles and sufferings and enjoyments as the djmamic centre of them all, 
you in the essential character of your true Self transcend them all and are 
untouched by their limitations and changes, developments and degrada- 
tions, joys and sorrows. 

They make the bold assertion that the true Self of an individual has 
no limi tation or imperfection, no birth or growth or decay or death, no 
degradation or development, no want or desire or struggle or sorrow. The 
phenomena of the body and the senses and the vital organs and the mind 
and the intellect, the imperfections and limitations pertaining to them an 
the joys and sorrows experienced in relation to them, are falsely attribute 
to the essential Self due to the Ignorance of the transcendent character ot 



this Self. When a person gets rid of this deeply rooted Ignorance and 
attains true knowledge of the Self or Atma, he becomes perfectly free 
from all sorrows and all possibilities of sorrows. The knowledge has of 
course to be attained by the phenomenal self or ego through the purifica- 
tion and refinement and enlightenment of the phenomenal instruments of 
knowledge and through the deepest concentration of the purified and refin- 
ed mind and intellect upon the transcendent character of the true Self or 
Atma; the phenomenal self or ego has to be perfectly absorbed with and 
merged in the concentrated thought of the true Self. When in this way 
the phenomenal ego becomes fully identified with the transcendent Self, 
when the phenomenal consciousness is fully illumined by the self luminous 
transcendent Self, there is perfect Self-knowledge or Self-realisation and 
there is perfect liberation or freedom from all sorrows and bondages and 
imperfections. The phenomenal ego, having perfectly purified and refined 
itself and havmg consciously identified itself with the Atma or transcendent 
Self, realises that it is essentially and eternally untouched by Sorrow. 

Know thy Self, be thy Self, realise the essentially transcendent sorrow- 
less character of the true Self in thy empirical consciousness and thereby be 
free from all impurities and weaknesses and wants and imperfections — this 
is the Ideal placed before man by all the Hindu religio-philosophical 
^sterns since the time of the revelation of the Vedas. So long as the Soul 
IS embodied in a phenomenal psycho-physical organism, you should of 
course be physically and mentally active, but you should act with the 
enhghtened consciousness of the infinite and eternal transcendent character 
of your true Self and hence without any desire and attachment, without 
any care and anxiety, without any affection or aversion, and without any 
sense of difference between man and man and even between man and other 
creatures. This is spoken of as the state of Mvanmiikti {Mukti or Moksha 
as reahsed in the living embodied condition). 


Such an enhghtened and liberated man, though outwardly living and 
moving and actmg in the phenomenal world under psycho-physical condi- 
tions and limitations, is inwardly free from aU bondages and limitations, 
flip ®vil. aU virtues and vices. Thou^ m 

Thnr consciousness always above the world. 

living a finite and changeful life, he is inwardly 
rentlv t aUfinitude and change and that he is 

istence 1 ip ' * Amidst all apparent vicissitudes of mundane ex- 

^ ®”j°y“ent of fulness and faUss. His 

contribute to iT* n ^ actuated by universal love and compassion and they 

and spiritual welfie of the distres^ 
sed people of the world, but inwardly he is conscious that he neither acts 
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nor is acted upon, that he is neither the cause of any good nor the cause 
of any evil, that he neither removes the sufferings of the people nor inflicts 
suflfenngs upon them. He has no sense of ego, no sense of me and mme 
Moreover, even while outwardly acting, he sees the same sorrowless and 
free transcendent Soul or Spirit in everybody and feels the essential identity 
of himself with everybody in respect of the Soul or Spint. The life of a 
Jivanmukta is a life of inaction in action, a life of the enjoyment of infi- 
nity and changelessness amidst finite and changing environments, a life of 
unperturbed tranquillity and blissfulness in the world of sorrows and trou- 
bles, a life of universal love and sympathy and fellow-feelmg m this world 
of struggle for ejdstence and pleasure and consequent mutual rivalry and 
hatred. This is a great Ideal of life. 


But what happens to the Soul, when it is perfectly released from its 
apparent assoriation with the phenomenal psycho-physical organism’ In 
physical death ordinarily the gross physical body {sthula-deha) only perishes, 
but the Soul remains associated with the subtle psychical body {sukshma- 
deha), which does not die with the death of the physical body; that is to 
say, the individual ego-consciousness with subtle desires (rasana or (rishnS) 
and impressions of all past phenomenal experiences {sanskaras) as well as 
merits and demerits arising from past virtuous and vicious deeds remams 
attached to the Soul, and this becomes the cause of the assumption of 
fresh physical bodies and fresh courses of actions and struggles and enjoy- 
ments and sufferings in the physicd world. But when physical death 
occurs after the attainment of perfect experience in the deepest Samadhi ol 
the infinite and eternal transcendent character of the Soul and the perfect 
spiritual illumination of the phenomenal consciousness through that ex- 
perience, the individual ego-consciousness with all its concomitants also 
dies out and the Soul is absolutely emancipated from its apparent associa- 
tion with all its phenomenal embodiments and hence from all possible 
sorrows and Iinutations. Then there remains no 
either on this earth or in any other world [loka) and for fresh su j 
to transitory and conditioned joys and sorrows. 

So far there is little difference of views ‘ to!!! 

of religion and philosophy in India But how does Soul ««t_ ato 
absolute dissociation from all phenomenal embodiment 
usly not so much a matter of direct spiritual experience as of . 

itulation on this question the greatest “ 

o^nrHance with their philosophical view-points Though 

Ldividual phenomenal consciousnesses «penem»s, the S 
Semhodied and dissociated from the phenomenal psychical org 
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can not be said to have any consciousness or experience in the sense 
in which we can possibly understand it. The phenomenal consciousness 
obviously ceases to exist as such, when the Soul absolutely cuts off its con- 
Tieotion with it. Even if the phenomenal eonsciousness could possibly exist 
without the transcendent Soul, it would not be possible for it to make the 
dissociated Soul an object of its experience or knowledge. Hence the pro- 
blem of the nature of the Soul after absolute disembodiment appears to be 
insoluble. 


It has been found that Lord Buddha, perhaps with a view to keeping 
his universal moral and religious teachings free from and unprejudiced by 
all metaphysical speculations, refused to commit himself to any definite 
doctnne in regard to the nature of the perfectly enlightened Soul in the 
state of absolute liberation from the empirical bodily existence. He refused 
to describe it either as existent or as non-existent, either as conscious or as 
unconscious, since all such terms have their phenomenal implications and 
are used in the field of our phenomenal experience. The enlightened Jaina 
saints preached that the disembodied Soul, hberated from the bondage of 
the body and subjection to Kama and Vasana, ascends to higher and higher 
planes of transcendent spiritual existence for the ultimate realisation of 
absolute Kaivalaya (absoluteness). They seem to have given to the spiri- 
tual aspirants an Ideal of infinite progress in the inward direction of spiri- 
tual illumination and self-enjoyment, in the realm of perfect freedom. 


Jlfa//a-5i(WAa Kapila, the founder of the Sankliya system of philoso- 
phy, proclaimed that the individual Soul or Spint (Purusha), when it is 
perfectly hberated and dissociated from the psycho-physical embodiment 
wolved from Praftrftf and thus when its beginningless connection with 
Prakntiys entirely cut off, apparently becomes what it essentially afld eter- 
nally is; i e., it apparently returns to its esssential transcendent state as pure 
c angeless infinite self-luminous noumenal consciousness, absolutely free 
from joys and sorrows and from all knowledge and emotion and will and 
effort. According to his metaphysical view, the Souls or Spirits ^Purushas) 
are many and innumerable even in their essentia] character, thouah each of 
them, being above space and time, is transcendentally infinite and eternal 

r^ma?n disembodied state also, the Souls 

remain many and separate from one another, though without any sense of 

ThrSe^ Each exists in the Absolute State {Kaiwlya) 
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ranscendent nature of the liberated Soul is essentially the same as that 
which Kapila preached After the attamment of perfect intuition by the 
pure and refined and concentrated phenomena] consciousness as to the true 
supra-phenomenal character of the Soul, the Soul, i.e. the true Seer 
(drasta), behind the phenomenal consciousness, is established in its essen- 
tial transcendent character, and when it is entirely liberated from its eon- 
nection with the phenomenal psycho-physical embodiment and its source, 
VIZ. Prakrit!, it exists eternally m that infinite self-luminous transcendent 
state. This is the Supreme Ideal, for the realisation of which the system- 
atic practice of Yoga culminating in SamprajMta and Asamprajnata Sama- 
din is urgently necessary. 


The Nyaya system of Gautama and the VaiSeshika system of Kanada 
expound a different metaphysical view. According to them, the material 
world originates from innumerable material atoms (paramanus) which are 
eternal and without magnitude and of four different kinds Ether, space 
and time are also eternally real entities. There are also countless minds of 
atomic nature, countless souls (each of infinite character) and one Supreme 
Spint (Paramatma) or Jswara (Personal God) having inherent controlling 
power over all of them. Iswara has created this cosmic system with all 
kinds ofmdmdual bodies in space and time intelligently and voluntarily 
and quite freely out of the material atoms and associated the souls and 
minds appropriately with the individual orgamsed bodies in accordance 
with His plan and design. According to these darianas, though the Souls 
are the real seats of consciousness and knowledge and will and effort, 
which are their quahties (gwms), they can not have any actual empincal 
consciousness and knowledge and will and effort without being connect^ 
with minds and senses When this empirical consciousness is tliorougiuy 
purified and refined through appropriate processes of devotion and con- 
templation and meditation and rises by Divine Grace to the plane o 
spiritual illumination, the connection of the individual Soul with lie in 
vidual mind and the senses is cut off and the Soul is liberated from 
sorrowful bondage of the psychophysical embodiment. It has then 
knowledge.no will, no efifort, and even no ^ 

infinite and transcendent character, and exists eternally m that sup 
spSal supra-temporal non-conscious transcendent state absolutely free 
from all sorrows as well as joys and all limitations. 

The Vpamshads and the Vedanta-Darian 
declaration of the essential identity of the 

illusory bondage of the and Substratum of 
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Spirit, as conceived in the Upanishads and the Vedanta Darsan, had no 
place in the rehgio-philosophical systems of Buddha and Jina; and in the 
Sankhya system Brahma was nothing but a common name for the plurality 
of individual Souls (Purusha) free from association with Prakriti and hence 
from the sense of individuality and limitation. Iswara, Whom Patanjali 
advises the aspirants for Samadhi to devotedly worship and to deeply con- 
template upon, IS not the Brahma of the Upanishads and the Vedanta, but a 
particular individual Soul (Piruska viseska) eternally self-iUuminated and 
free from all kinds of bondage and eternally the Supreme Ideal and Ins- 
pirer of all Fogu. The individual Souls that attain perfect liberation as the 
result of the most intensive practice of Toga or Samadhi become perfectly 
of hke character with Him, but do not become identical with Him 


Iswara of the Naiyayika school is the Creator or Designer and Arti- 
ficer or the Efficient Cause of the Cosmic Order, but not its Material Cause, 
not Its Substratum and Ground; He is the Supreme Lord of the pheno- 
menal universe, but not its noumenal Soul; He rules over all the individual 
souls, dispenses justice to them, bestows blessings and mercy upon them, 
gives them by the exercise of His merciful discretion perfect enlightenment 
and thereby complete liberation from bondage and sorrow: but He is not 
the Soul of these souls, these souls are not His own spiritual self-manifes- 
tations or spiritual parts; these souls, even when absolutely liberated, do 
not become merged in or identified with Him. 


The conception of Brahma or the Absolute Spirit, the infinite and 
eternal and perfect Sat Cid Inanda above individuality and personality and 
causality and relativity, as the sole self-existent Reality, as the One-vrith- 
out a-second,— the conception of the phenomenal universe of endless 
diversiues and complications and changes and discords and harmonies as 
an appearance or expression of this Brahma in time and space without 
involving any real modification or transformation in the essential trans- 
Mndent character of Brahma,~ani the conception of the individual souls 
as essentially one and identical with Brahma,-these are grand and beauti- 

ful conceptions preached by the Upanishads and the Vedanta. Accordin-^ 
soul, when perfecUy enlightened and liberated 
anTtt psycho-physical embodiment 
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own Self with the Self of the universe and the Self of every man, every 
beast and bird and insect, every plant and creeper, and everything that 
appears to have temporary existence and then to pass out of existence. It 
implies the realisation of the essential unity and spirituality and Divinity 
of all existences To a man of such realisation, the plurality is illusory, all 
differences are illusory, all births and deaths and joys and sorrows are illu- 
sory, and even time and space and causality and relativity are illusory. 
Illusions owe their apparent existence to Ignorance and imperfect know- 
ledge of the Real Truth. As the whole cosmic system consists of such illu- 
sions, it IS conceived as a product of Ignorance {Maya). Self-reahsation, 
which is the same as Brahma-realisation, is the realisation or direct experi- 
ence of the Absolute Truth or Reality, the Spiritual Substratum of this 
illusory cosmic system. 


To a man of such ultimate Truth-realisation, the Cosmic Illusion 
vanishes, and Atma or Brahma or the Absolute Spirit alone exists as the 
sole non-dual Reality. This is the real nature of Muktt or Moksha, from 
the Vedantic view-point It is evident that the realisation is to be attained 
through Yoga and Jhaha in the embodied state of Atma, when after that 
realisation the psycho-physical embodiment perishes m due course, the 
individuality of Atma absolutely vanishes and Absolute Atma or Brahma 
shines unveiled in His non-dual existence The inner self-enjoyment of an 
individual in the consciousness of the non-dual blissful character of the 
Selfdunng the post-realisation period of embodied phenomenal existence 
is called Jivanmukti, in which the enlightened individual inwardly feels him- 
self and the world as non-different from Brahma or the Absolute Spirit, 
while outwardly dwelling in the phenomenal world as a phenomenal indi- 
vidual without any desire or attachment or fickleness or sadness or fear or 
aversion or anxiety When his physical body perishes, his mental bo^ 
also perishes along with it. his lUusory phenomenal existence comes to 
end. Ld he exists as one with Brahman. This is called Vtdeha-mukti. 

There are a good many religio-philosophical 
are partly dualistic and partly non duahstic They recognise the au hori y 

reaarded as the three-fold expressions of the Vedanta, out m y 
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iherent in and forming part-and-parcel of the eternal nature of Brahma. 
s the Power has no existence apart from and independent of the Owner 
I the Power, Brahma, this cosmic order also, which is a magnificent 
mductton or self-expression of the Power in time and space, can not be 
nd to have any independent separate existence outside of Brahma, Who 
above tune and space and on that account the all-pervadmg and all- 
idwelling and changeless Soul of this phenomenal universe. 


Logically, the Power is conceived by some schools as different from, 
lough dependent upon, Brahma, and by others as non-different from 
■ahma, (since it has no separate existence), and by others still as both- 
ifferent-and-non-different from Brahma; the cosmic system also is corres- 
jndmgly conceived and described m relation to Brahma by different 
ihools in different logical terms. That Brahma is the Sole Ultimate 
liritual Reality and is the sole Ground and Cause and llord and Soul of 
le universe is practically admitted by all. 


Again, they deny that the individual souls are only illusorily Lndivi- 
ual and plural, but really one and absolutely identical with Brahma, 
’hey hold that the mdividual souls are, not only phenomenally, but also 
anscendentally individual and innumerable, that they are of atomic 
onstitution and exist e'ternaUy as such even after liberation, that they are 
ternal spiritual parts (amh) or sparks (jyoti-kana) of Brahma, that 
hough having distinct real existence they exist eternally in and for Brahma. 
Icwrdmgly, the enbghtened and perfect Self-realisation of an individual 
3ul, in which Moksha or Mukti consists, does not mean the realisation 
Its absolute oneness or identity with Brahma, but the realisation of its 
:ssentially pure blissful and transcendent spiritual character (free from all 
wldly bondage and sorrow, free from all desires and attachments and 
truggles and restlessnesses) in Brahma. In Mukti the soul does not lose 
^ UMhviduahty and is not merged in Brahma, but is emancipated from the 
mperfections of its phenomenal individuahty and enjoys the most 

ovmg communion with Brahma. 


f f to atiove are chiefly ex- 

Wduvtr ? they strongly advocate the 

v>nra.t™ w ®'*PO'^‘*^srsonahty of the Absolute Spirit, Brahma. They 
imitations Supreme Person above all temporal and spatial 

possessmg infinite knowledge and wisdom, infinite 
iweet^ss” incite strength and prowess, infinite beauty and 



and -regulation and destruction of countless orders of phenomenal exis- 
tences and puts Himself in various sorts of relations with them The devo- 
tees give Him various holy Personal Names and feel vanous lovc-inspiring 
relationships with Him. They cultivate with deeper concentration some 
intimate spiritual relationship with Him and become completely absorbed 
in His thought in Samadhi. Brahma in His mfinite mercy and love bes- 
tows spiritual illumination upon the consciousness of the earnest devotee 
and releases his soul from the bondage of the limitations and imperfections 
of the psycho-physical embodiment and thus from all possible sorrows of 
the phenomenal worldly life. 


The enlightened devotees of these schools believe that after being 
released from the embodied state in the gross phenomenal world, the 
liberated individual soul enters into the blissful spin/iw/rea/m of Brahma 
with its illumined individual consciousness in tact and enjoys perfectly its 
eternal spiritual relationship with Brahma. They often enumerate different 
forms of Mukti enjoyed by different emancipated and disembodied souls in 
(he transcendent spiritual realm in accordance with their raiftanam the 
embodied state; such as, Sarsti (i.e, blissfully dwelhng in the kingdom of 
Brahma), Salokya (enjoying the proxunity of Brahma), Sdmpya (enjoying 
the likeness of Brahma), Sayujya (becoming consciously united with 
Brahma), and fifthly Ekatva (attainment of perfect identity with Brahma). 
Some classes of earnest love-mtoxicated devotees spurn the idea 
formofMw/c« and cherish the hope that their illumined souls should 
eternally be in the loving and selfless service of the Lord, Brahma, m me 
transcendent bhssful spiritual plane It is also believed that in the tran^ 
cendent spintual realm the emancipated loving souls may 0®™“ 
devoted to Brahma in the manner of a loving wife to husband, or o 

affectionate mother to her child, or of an intimate friend to his or her 
friend, or of a deeply devoted servant to his beloved master, ° ’ 

just as in this phenomenal world, but without its limitations and impel 

fections. 

The conception of these various forms of Mukti « ^ 
inconsistent with the fundamental prmciples ‘’f ’ u.le 

IS Vedanta averse to the conception of Brahma con- 

easdy be conceived as the ®terual Power (« fJ^;^S;Z :mara, 
ceived as with Maya os eternal infinite is P ' ^.different 

butMdja or Sakti being, as generally agreed to, essenta y 
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Brahma, whether independent of or dependent upon Him,_ He is conceived 
as One without a second and as such Impersonal; when again He is contem- 
plated as the Supreme Self-shining Spirit endowed with Supreme Power 
(Maya), He is conceived as Personal. 

Evidently He is eternally both, because in time Power or Maya 
(though essentiaUy non-different from the Supreme Spirit) eternally reveals 
Itself in some form or other (outwardly manifested or umnainfested) as 
somehow distinct from and belonging to the Spirit. The non-dualistic 
interpretation of Vedanta attaches far greater importance to the aspect of 
essential non-difference and apphes the caitgory oT Reality ax Real-Exis- 
tence solely to the Supreme Spirit in His transcendent character without 
any kind of difference, and logically regards His Personal Character as 
endowed with Power {Sakti or Maya) distinct from His essential spiritual 
* character as purely phenomenal or apparent or illusory. The Bhakti 
schools on the other hand regard this Personal Character as the essential 
spiritual nature of the Supreme Spirit, and His Impersonal transcendent 
character as truly speaking a logical abstraction. 

For practical religious self-discipline the Personal character of Brahma 
with Supreme Power and infinite glorious attributes is admitted by all. In 
relation to Personal Brafimn the indrridual souls must be regarded as His 
eternal spiritual parts or self-manifestations, though, conceived in abstrac- 
tion from the individuality of the souls and the all-comprehending Person- 
ality of Brahma, the souls in their strictly spiritual character may be regar- 
ded as identical with Brahma. The souls, having attamed Mukti firom the 
gross psycho-physical embodiment through spiritual illumination, may 
enjoy various forms and stages of Mukti in the higher spiritual planes; but 
they are, accordmg to Vedanta, all within the realm of Maya or the Supreme 
Power of Brahma and hence do not imply absolute hberation {atyantika 
mukti) from the bondage of the world of Maya or the phenomenal self- 
manifestation of Brahma. They of course enjoy higher lives in the higher 
worlds of Maya. Absolute hberation lies in absolute self-identification 
with Brahma. 

Vedanta as well as a good many other systems admit two forms of 
Mukti, viz. Immediate Mukti {Sadyo-Mukti), i.e. absolute liberation or 
union with the Absolute Spirit (Brahma) immediately after the dissolution 
of the physical body, and secondly Mukti in gradual stages (called Krama- 
mukti), i.e. ascent to higher and hi^er worlds or higher and higher planes 
of existence and experience in more and more refined and Mumined supra- 
physical bodies, tiU the absolute liberation or union vrith the Absolute 
Spirit is realised. Sadyo-mukti is attained by those individual souls, whose 
empirical consciousness m the present physical body is perfectly Blumined and 
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purified and hence liberated from the veil of Root-Ignorance and the sense 
of ego or individuality as distinct from Brahma But other individual souls, 
whose empirical consciousness does not attain m this body this glorious 
state of perfect spiritual illummation and freedom from the sense of indm- 
duahty and direct experience of identity with Brahma, but is considerably 
refined and purified and freed from all earthly desires and attachments and 
the gross sense of ego, gradually rise to higher and higher spiritual planes 
of existence and experience in subtler and subtler non-material embodi- 
ments and after a long course of spiritual progress become ultimately 
merged in the Absolute Spirit. 


The Cosmic Order, born of Mays or the Infinite Inscrutable Power of 
the Absolute Spirit (m whatever way the Dynamic Source of this Order' 
may be conceived), is generally conceived as divided into fourteen Lokas or 
worlds, i.e. fourteen planes of existence and experience. Seven are sub- ^ 
human, and it would be irrelevant to enumerate them m details in the 
present context. One is our human world, which is called Bhuh, in which 
we live and move and make all our endeavours, economic, social, moral, 
spiritual, etc There are six worlds or planes of existence and experience 
above this Bhuk-Iokaj—viz, Bhuvah, Swah, Mahah, Jam, Tapah, Salya, in 
order of supenonty. Bhuh, Bhuvah and Swah, are considered as a group of 
three [Tri-lokee or Trai-hkya) closely related to one another. All departed 
souls with their subtle psycho-vital bodies pass on to BhuvaMoka and arc 
subjected to various pleasurable and painful experiences according to their 
good and evil deeds in the different regions of this loka. After a period 
determmed by their Karma, many of them may be born again in this Bkuk- 
loka With gross physical bodies. Those that have performed highly 
meritorious acts and deserve higher orders of happiness for very long 
periods on that account ascend to Swah-loka and enjoy the rewards of 
their actions. After reaping the sweet fruits of their virtuous deeds, they 
also have to be bom here. Those that can transcend this Swah-loka by 
dmt of their superior spiritual merits enter i&to the realm of Muktl 
and progressively enjoy the spiritually gainful experiences of the 
higher lokas till they attain absolute Mukli. They have not to be 
born agam. 


Mahayogi Gorakhnath agrees with the other Indian religio-philoso- 
phical systems in holdmgthat Moksha or Mukti is the ultimate goal of 
Lman life and that Moksha or Muktl lies in the realisation of the essential 
transcendent character of the Self or Soul. As it has been found s Ibc 
orecedmg chapters, he agrees with the Upanishads and the Vedanta m 
Llding that Siva or Brahma is the true Self or Soul in every “ 
body, though not accepting the interpretation that the Jeeva too or 
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hood of iSiva or Brahma is merely an iHasioa bom of some mj-sterions 
inexplicable Ignorance or Maya. He maintains that the Absolute Spirit,— 
§iva or Brahma or by whatever other name He may be designated,— by 
virtue of IHs innate Power {Nija Sahti), really manifests Himself as the 
phenomenal Cosmic System with innumerable individual bodies of various 
orders within it and also as the Cosmic Soul and Lord as well as an mSmte 
number of indi-ridual souls related to the individual bodies. He with his 
yagic illumined insight saw that Siva or Brahma, hs-ying playfully manifes- 
ted Himself as individual souls and identified Himself vrith limited and 
conditioned and ever-changing individual psycho-physical embodiments, 
passes through and enjoys various kinds of experiences under various kicas 
of limitations and bondages in this infinitely complex and heterogecious 
cosmic system, which is also His playful self-manifestation. In all kinds of 
phenomena in all the worlds (or planes of erdstence and e^erience) within 
this cosmic system, Mahayogi Gorakhnath saw ^fva-Sakii-Vilasa (playful 
and free self-manifestafion of the Absolute Spirit with His own infinite 
Spiritual Power), 

Now, in this cosmic play of §iva-Sakti, every individual soul or finite 
spirit, being in its essential character a spiritual self-manifestation of Siva 
Himself, has in its inner nature a potentiality and an urge to realise its 
oneness with l§iva, and with that ultimate end in view to get rid of all 
actual limitations and bondages and imperfections of phenomenally 
embodied existence. Sorrow has a very great spiritual value as a moving 
force, impelling the finite spirit to strugde against aE kinds of limitations 
and bondages and to advance progressively towards the ultimate realisa- 
tion of its essential Sivahoad. Every individual soul, having passed throng 
various kinds of conditioned and sorrow-ridden experiences hr various 
bodies, has ultimately to regain the perfect and bfissful Sha-corsdoztsnsss 
and to realise absolute oneness with Siva or Br ahma , This is a wonderful 
desigi in the heart of this cosmic system. Siva seems to play the 
game of losing ffimself, then seeking Himself and finally &ding 
Himself out. 

Thus the perfect realisation of SUdkood or Brahmdkaod by the indivi- 
dual soul through the adequate purificatron and refinement and concentra- 
tion and illummation of the empirical consciousness (vrith which it is relat- 
ed, by which it is conditioned, and throu^ which it expresses and progres- 
avely realises itself in the state of its individual esfstenoe) is, gfr- n-rlnTc to 
(^la^uath and his school, the Supreme Ideal of human life. This reaEsa- 
tion is Yoga in the true sense of the term. Gorakhnath uses the term Toga 
in the sense of both the end and the means. He defines Toga as 
”Samyogo yoga ityShtih kshstrajna pOTwroSmOTo/i”, i.e. by the tern Yoga 
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the enlightened Yogis mean the union of the soul of the body and the Soul 
of the whole cosmic system,— the union of Jeeva and §m, of Aham and 
Brahma. This is Yoga as the end. Ihe systematic disciphne of the physical 
body, the senses, the vital forces, the mental functions, the mtellectual 
judgments, etc , for the purification and refinement and enhghtenment of 
the phenomenal consciousness and its final elevation to the plane of trans- 
cendent Siva-Consciousness, is Yoga as the means. 


The system of disciphne taught by Gorakhnath is essentially the same 
Eightfold Path {astangika-yogamarga) as expounded by Patanjah in his 
Yoga-Sutras and by other ancient yogi-teachers; but he and his sampradaya 
considerably elaborated the system by the addition of various forms of 
Asana^ Pranayama, Mudra, Bandha, Vedha, Dharana, DhySna, Ajapa, 
Nadanusandhana, Kundalim Sakti-JSgarana, etc., Yama and Ntyama, the 
universal moral principles meant for aU human beings (whether systemati- 
cally practising Yoga or not), were also amphfied by them This is not the 
place for explaining the processes of Yoga-Sadhana. What is important m 
the present context is to note that according to both Patanjali's school and 
Gorakhnath school, Samadhi is the fulfilment of Yoga, and on that acMunt 
the term Yoga is often used in the sense of Samadhi. Samadhi is accordingly 
presented by all yoga-schools as the Ideal of all human endeavours for 
self-fulfilment and hberation from all bondages and sorrows In the inter- 
pretation of SomMii, Patanjah appears to lay greater emphasis upon the 
perfect suppression of all mental functions (citta-yrim-nirodha), though it is 
pointed out that the transcendent character of the Soul is certainly revealed 
in that state. Gorakhnath appears to lay greater emphasis upon the perfect 
mastery over all the mental functions and the cosmic forces and ^e perfect 
illumination of the phenomenal consciousness in the state of Samadhi. The 

individual consciousness is then elevated to Universal Consciousness, the 
veiled jeeva-consciousness is elevated to illumined Sira consciousness, 
the mind transcends itself and realises itself as Supermmd [ Vnmam). 

The enhghtened Yogi-teachers of aU the Indian rehgio-philosophicd 
.ohoob (including Buddhism andJamism) have described various forms 
,1 etanes of Samadhi. The suppression (complete or partial) of th 

ofSe"atleastfor&etime being, is the common factor m 

Informs of But mere 

complete, does not realisation o^fthe transcendent character 

iSrrp'Sose of spiritual illumination and Jrath^"’ 
lamadhi. who can 
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wrong estimates of successes. The necessity of placing oneself under the 
guidance of a competent Guru for perfect success in the attainment of the 
spintual goal is stressed by every religious teacher of every school. 
Gorakhnath says, — 


Durlabho vishaya-tyago durlabham tattwa-daisanam 
Dwlabha sahajdvasthS Sad-Guroh karunam bind. 

It is extremely difficult for an ordinary spiritual aspirant to attain true 
success m the renunciation of all objects of sensuous and mental desires 
and enjoyments (which are really sources of sorrows and bondages), in the 
reabsation of the Absolute Truth, and in the establishment of hunself in 
the state of absolute freedom and peace, without the merciful help of an 
enlightened Guru. 


Samadhi, in the sense of the temporary suppression of the mental 
functions, may be attained even in tbe lower planes of phenomenal cons- 
ciousness. But the perfect Divine Light illumines this consciousness and 
liberates it from all possible sorrows and bondages and hmitations and 
unveils to it the true transcendent Divine character of the Soul, when this 
consciousness fully purifies and refines itself and elevates itself to the 
highest spiritual plane and attains SamSdhi or perfect self-absorption in that 
plane. Even in that plane there may be different stages of Samadhi and con- 
comitantly different stages of Truth-reahsation or Self-realisaUon, It is only 
in the highest stage of JamMii that there is a complete transfiguration of 
the phenomenal consciousness into what has been called &iva- consciousness 
or Brahma-consciousness But according to Gorakhnath and his school the 
supreme Ideal of human life is not fully realised, even if the Siva-consaous- 
ness IS attained and enjoyed in the deepest state oi Samadhi. So long as the 
bodily existence continues, this Siva-consciousness has to be brought down 
to aU ffie lower planes,-the mental and vital and even the material planes 
— of the empirical consciousness. ^ ’ 


Let me quote here a few stanzas from Gorakhnath’s 
to mdioate his view as to the true nature of Samadhi.— 


Vmka-Martanda 


Yat samatwam dwayoratra Jeevaima-paramdimanoh, * 
Samasta-nasta-samkalpah samadhih sSbhidhiyate. 

Ambu saindhavayo raikyam yatha bhavati yogatah, 
Tathatma-manaso raikyam samadhir abhidhiyate. ’ 
Yad3 samliyate Jeem manasam ca vUiyate, 

Tadd samarasatwam hi samadhir abhidhiyate. 


In the first stanza he says,-Samddhi is the name of that state nf ni,™ 
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individual soul and the Universal Soul, and in 
which there is the perfect dissolution of all the mental processes (cognitive 
emotional and volitional). In the second stanza he says,— Just as a perfect 
union of salt and water is achieved through the process of jogii (amalgama- 
tion or unification), so when the mind or the phenomenal consciousness is 
absolutely umfied or identified with the Soul through the process of the 
deepest concentration (7oga), thisiscaUed the state of diwiad/n. In the 
.third stanza he says,— When the mdivMuality of the mdividual soul is 
absolutely merged in the self-luminous transcendent unity of the Absolute 
Spirit (Siva or Brahma), and the phenomenal consciousness also is wholly 
dissolved in the Eternal Infinite Transcendent Consciousness, then perfect 
Samarasatwa (the essential umty of all existences) is reahsed, and this is 
called Samadhi, 


In Siddha-Siddhanta-Paddhati Gorakhnath defines Samadhi thus 
“Sarva-tattwandm samavastlta nirudyamatwam anayasa-sthiimattmm id 
Samadhl-lakshanam.” The reahsafion of the spiritual umty of all orders of 
existences, the perfectly effortless state of consciousness, and hving a life of 
perfect ease and equanimity and tranquilh^y and self-fulfilment,~this is the 
nature of Samadhi. 


Gorakhnath’s Smnarasa-karana is a grand Ideal and he seems to 
assign to it a position superior even to that of SamSdhi Samadhi is 
of course a condition precedent to the reahsation of Smnarasa. Smarasa- 
karana does not consist in merely rising above all kinds of differences of 
normal phenomenal consciousness and experiencing the absolute uniQr of 
transcendent consciousness (involving the perfect identity of the individual 
soul and the Cosmic Soul and the perfect dissolution of all diversities 
in transcendent Unity) in the deepest and most concentrated state of 
meditation, as in Samadhi. Samarasa-karam implies the enjoyment, with 
equal reh^ and joy and with perfect equanimity and tranquillity, in the 
normal waking state of phenomenal consciousness, of all orders and forms 
of phenomenal self-manifestations of the Absolute Spirit Itimphes a 
permanent illumined spiritual state of the mdividual phenomenal conscious- 
ness, in which the consciousness does not withdraw itself from the experi- 
ences of the diversities of the phenomenal world (as m deep meditation), 
nor does it ever forget that all these diversities are vanegated phenomenal 
self-revelations of Siva or Brahma or the Absolute Spint and as such are 
in essence and non-different from the Spirit, nor does it ever lose 
si^t of the essential identity of the mdividual souls with the Absolute 
Spuit and the essential unity of all diversities. 

An enlightened Fagi, who attains the stage of Saniarasa, sees and 
enjoys the differences and at the same time sees and enjoys the mternsJ 



unity of the differences ; he consdously deals with the pluraEty of finite 
material things, and at the same time sees the One Infinite Eternal Spirit in 
them ; he experiences the particular objects of various kinds in the pheno- 
menal world, and at the same time experiences himself and Siva or Brahma 
as manifested in all of them ; he outwardly participates in the joys and 
sorrows of the people, and at the same time inwardly enjoys supreme bfiss 
amidst all these particular and transitory enjoyments and sufferings. While 
living and moving amidst diversities and changes, he always inwardly 
dwells in the reato of blissful changeless spiritual Uni^. He sees and 
enjoys himself in all and all m himself. Gorakhnath calls it Saftcga- 
SamSdki and also JagratSamadhi, i.e. Samadhi in the normal waKng state. 
This is the true character of a Natha or Avadhuta. Every Yogi 
aspires for attaining this perfectly enlightened state in his 
embodied life. 

In GorakshaSiddhantaSamgraha Moksha or Mukti is defined as 
“Natha-swantpena avasthiti”, ie. the perfect realisation o?Natfiahoad, which 
ultimately means the same thing as the realisation of Shahood or the 
attainment of iSiva-cousciousness. Ibis is also described as the attainment 
of the state of Avadhuta. 

The character of Natha is indicated in this way : — 

Nirgtmam vama-bhage ca savya-bhSge adbhvta mJ3 

Madhya-bhage swayam pumas tasmai NSthaya ie namah. 

Muktah stuvanti pSdagre nakhdgre jeeva-Jatayak 

MuktSmukta-gater muktah sarvatra ramate sthirah. 

Vama-bhage sthhah Sambhuh savye Vishnuh iathaha ca 

Madhye Nathah param j'yotih tadjyotir mat-tamo-haram. 

In ^ left part (i e. in His transcendent consdousness) lies Nirguna (Le. the 
infinite eternal changeless differenceless attributelesss transcendent a^ect 
of the Absolute Spirit), and in BSs ri^t part (i.e. in His refined and 
enli^tened phenomenal consciousness) lies the unique and inscrutable 
Supreme Power innate in the nature of the Absolute Spirit (i.e. the infintfe 
eternal self-ieveaiing self-phenomenahsing self-diversifying and all-harmon- 
ising and all-enjoying playful dynamic aspect of the Absolute Spirit), In the 
middle {i.e. combimngboth tiie aspects of the Absolute Spirit in His all- 
comprehendmg consciousness) shines Natha ffimself in His complete 
perfection. 1 (a spiritual aspirant) bow down to this Natha (and aspire for 
reahang His character in myself). 

AH orders of hving beings (which are in the domain of ignorance and 
bondage and sorrow and are struggling to get rid of them) are offering 



ascended to higher worlds of freedom and joy, are also dweilmcr 

SlfitLnt f experience to attab perfect self- 

fi^nt by nsmg to the snpreme plane of NStha consciousness) AW^ 
w?^ of consciousness which is above the planes of theioKca 
^on-hberated) ^ wellas ofthe umfau. Heenjoys Himselfwith perfect 
tranquilhty and lUumined outioot in all the planes and regions of pheno- 
menal experience. 


In the ttod stanza it is said -.-On ffis left side hSamblm (the 
Suprerne Spirit in His all-transcending seif-absorbed aspect), and on His 
right side is Vis!mu (the Supreme Spirit in His all-immanent all-pervading 
a^ect). In the middle (uniting the two aspects in lEs all-comprehending 
lUumined consciousness) Natha shines as the perfect Dirine Li^t (enjoying 
Himself equally as Smbim and Vishnu). May that Divine T.iaM destroy’ die 
darkness of my ignorance. 


In Siddlui-SiddhSnta-PaddJioti a Siddha-Yogi (i e a perfectly enhshfen- 
ed Yogi) is characterised in this way : — 

Prasaram bhasate Sdktih samkocam bhasate Sivah 

Tayor yogasya karta yah sa blmvet Siddha-yogirSt. 

F/iiia/irawj yatha risn'om ekam eia virSjate 

Smiyogena sadd yas tu Siddha-Yo^bharet tu sah. 

Paripuma'prasamiatmd san asan a-padoditah 

Viiuddho nirbharanandah sa bhaxet Siddha-yoghat. 

The first stanza means : — Sdkti (Power) is mamfested in the expansion 
of the phenomenal cosmic order,' and Sha (the Supreme Spirit) is manifes- 
ted in the contraction (hannoiusation and unification and ultimate absorp- 
tion) of this diversified phenomenal system. He who realises the identity of 
A'vfl and ^akfi (i.e. sees ^iva in every ejqiression of Sak/i and sees Sak/i 
as immanent in and non-different from Sno)in his perfectly illumined 
consciousness, is a perfect Yogi. Here the direct experience of the unity of 
Ava and ^akii is spoken of as the Supreme Ideal of life 

The second stanza means : — The Snpra-cosmic Spirit and the Cosmic 
Order,— the timeless and spaceless Umtyof Absolute Experience (Am /- 
kalpa SamSdhi) and the spatio-temporal system of changing diversities of 
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normal relative experiences, — are essentially one and the same, (lliey do 
not contradict each other ) He who by virtue of the perfection of his yogic 
self-discipline (samyak-yoga) reahses this oneness in the supra-mental supra- 
logical all-comprehensive consciousness is true Siddha-Yogi. Such a Siddha- 
Yogi always sees that Time is ceaselessly moving on the breast of the 
Timeless, Plurality is dancing on the bosom of Unity, Matter is playing m 
the heart of Spint, MahS-KSli is eternally marchmg onward and playing 
various parts of creation and preservation and destruction and revealmg 
various kmds of Rasa on the eternally unmoved and calm and tranquil and 
self-enjoying breast of the Supreme Spirit, Maha-Kala, Siva. He sees that 
the Absolute Spirit is eternally motionless as well as variously moving, 
eternally transcendent as well as self-revealmg in mfinite phenomenal 
modes and forms. 


The third stanza means: — He whose consciousness is always in a 
perfectly peaceful and tranquil state, who identifies himself with all and 
at the same time transcends all, who is absolutely pure and who always 
dwells in the realm of unconditioned joy and self-fulfilment, is a true 
Stddha-Yogi. He sees all m himself and himself m all, he participates in 
the joys and sorrows of all, he feels deep compassion and sympathy and 
love for all; but all the same he always dwells above all, he always 
inwardly hves m a state of perfect peace and tranquillity and unity and 
undisturbed self-enjoyment. Though in his bodily life hving in a world 
which IS generally regarded as a world of sorrows and struggles, he by 
virtue of his perfectly pure and refined and illumined consciousness 
remains untouched by all kmds of sorrows and struggles and disturbances 
and always feels freedom and seremty and fullness within himself. 


Thus a perfectly enli^tened siddha-yogi lives in the embodied state 
amidst all kinds of mundane circumstances with undimmed and undis- 
turbed Siva-eonsciousness, and enjoys in this world of bondages and 
sorrows and struggles perfect freedom from bondages and sorrows and 
struggles To him this world is, empirically speaking, transformed into a 
perfectly beautiful and bhssful spiritual world. This is the state of Jeevan- 
mukti. In the disembodied state he becomes perfectly identified with §im 
because every individual soul is noflung but an individualised self- 


According to Gorakhnath and his school, the perfectly successful 
practice Yoga is attended with various other glorious attainments 
First, aperfwt Yogi at Natha becomes a complete Master of his physical 

the world of normal experience. 
He acqunes the power to transform his gross physical body, whenever he 
pleases, mto an mvisible atom or into an enormously big colossus to 
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make it lighter than air or heavier than a mountain without changing its 
size or form, to make it impregnable to deadly weapons and to deadly 
forces of nature, to create as fmany physical bodies as he hkes at the 
same time and to perform different kinds of actions or enjoy different 
kinds of pleasures through them, to exercise hypnotic influence upon the 
minds of others and even to enter into the bodies of others, to convert 
one physical thing into another physical thing by mere wish, to perceive 
objects beyond the scope of senses, and even to immensely elongate the 
span of this physieal life and to conquer death. 


To Gorakhnath and the Siddha-Yogi school, the difference between 
Spirit and Matter is only relative and apparent, in as much as Matter is 
nothing but self-manifestation, self-embodiment and self-objectification of 
Spirit. The physical body, the subtle body, the life, the mind, the 
intellect, the forces and the phenomena of the world, — all these are free 
playful expressions of Spirit. According to the Fogis, man h^ within 
himself the power and possibility not only to experience Spirit in all of 
them, but also practically to convert the physical body mto a vital or 
mental body or to produce from one mental body one or numerous 
physical bodies or to spiritualise the physical body or to transform one 
material thing into another, and to perform many other deeds which may 
appear miraculous to the people in general All these can be done 
throng the development or unfoldment of tiie spiritual power which is 
present m man, but which m normal life remains dormant or machve. 
This power can be -adequately developed through the systematic an 
mtensive practice of Yoga The rational WiU m mm can be so 
strengthened as to appear aU-powerful m this phenomenal world -Ihe 
aim of Fogu is not merely to perfectly enhghten 
the phenomenal consciousness, but also likewise to perfectly reahs 
potentiahties of the vobtionaUni dynamic aspect of the consciousness, 
not merely to attain perfect experience of the Absolute Spmt, bu 
participate m the Supreme Power of the Absolute Spirit. 



CHAPTER XVin 


THE EVOLUTION OF HINDU SPIRITUAL 
CULTURE (I) 

1. Vedas the basis 'of Hindu Spiritual Thought 

For several thousands of years the Vedas have been universafly 
accepted as the starting point and the solid foundation of the spiritual 
culture of Bh^atvarsha. The time when the Vedic Mantras and the lofty 
and sublime spintual ideas embodied in them were first revealed to the 
Aryan Seers (^Rishts) could never be even approximately ascertained. It 
was a matter of controversy among the most eminent intellectualists of 
the country even three thousand years ago. The modem truth-seekers of 
the West and the East, having started their speculations from different 
kmds of data, have arrived at hypotheses, which often differ from one 
another, not merely by centuries, but by nullenniums. Some recent 
archaeological discoveries in several parts of India have led many thinkers 
to suppose that they indicate the existence of a pre-Vedic civilisation and 
culture in ancient India. But the grounds on which they base their 
theory that the Indus-Valley civilisation was prior to the revelation of the 
Vedas are regarded by other equally emment scholars as altogether 
inadequate. There are however no substantial differences of views with 
regard to the conclusion that the Vedic Texts are the earhest available 
hterary records of the highly spiritual and intellectual achievements of the 
Aryan race as well as of the entire human race and that aU the ethical and 
spiritual thought-currents and life-currents of the Indian people have for 
so many thousands of years continually flown down from them and have 
been inspired and regulated and controlled by them. The Hindus in 
general regard the Vedas as the self-revealed linguistic embodiments of 
the eternal supra-mental and supra-intellectual Truth and Law {Satyam 
and Rttam) underlying the phenomenal umverse, and they bow down to 
them as the supreme authority with regard to all moral and spiritual 
problems of human life, all the fundamental supra-mundane interests and 
ideals immanent in the human nature as well as all the ultimate questions 
of the human intellect 

It is obvious to any impartial scholar that more than three thousand 
yews back the most influential saints and sages and thought-leaders of 
India, whose sacred memories are cherished with the deepest respect by all 
classes of people even to the present day, accepted the Vedas as infallible 



252 


truth, Which 

ordinary logical reasoning, but which were feIt”to S^eSafforT 
proper discipline and refinement of manV hlahJ SSuS 
emotional and practical life and its elevation to sliU highefS hi£ 
planes of existence and experience They with tlieir hW devetod 
ijelhgence were led to beheve that the loftiest and sublSest ideas and 
id^s and sentiments, which were e^jiressedin the Vedic Mantras, could 
not possibly be the products of mere reflection and speculation and 
imagination even of the greatest inteDectnal geniuses and poets and must 
therefore have been revealed to the innermost consciousness of the pure- 
minded and pure-hearted Risins from some unernng super-intellectual 
spintual Source. 


Those ancient thinicers also could not fix any tune for the first 
revelation of the Vedic Truths to the human society. They got them 
through a long line of preceptors and disciples. TheJSs/iw, with whose 
holy names particular Vedic Mantras are remembered as flMnmst p d, were 
never regarded as their composers, but they were revered as the specially 
selected recipients of special aspects of the self-revealmg Eternal Truflis 
in the most concentrated and illumined states of their consciousness. 
They were the mediums, through whom the Truths came down from the 
super-intellectual spiritual plane to die planes of the human intellect and 
emotion and verbal expression. Tbe hnguistic forms, m which those 
super-intellectual Eternal Truths came out spontaneously from the mouths 
'of those exceptionally inspired holy personalities, were so charming and 
so dynamic and forceful and were regarded by truth-seekers as so sacred 
and glorious, that they were remembered and reproduced with the utmost 
care and accuracy with there rhythms and accents and musical notes. Th^’ 
continued to pass on from generation to generation for centuries and 
millenniums. 


n. Some Fundajibntai, Vbdic Truths 

Some of the most fundamental Truths, revealed through the Vedas 
and accepted as well as venfied by tbe most enlightened smts and sages 
of all times, may be briefly menboned here. 

First, the Vedas revealed that this magnificent world-order, of which 
neither the absolute temporal begiimmg nor die absolute temporal end we 
can rationally conceive, is not merely a physical and mecham'eal system, 
but essentially a spiritual and moral and aesthetic system They unveiled 
the ^th that this apparently material and plurahstrc universe of our 
r sensuous experience is essentially the spatio-temporal phenomenal 
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self-manifestation of One Self-existent Self-luminous Self-revealing Infinite 
Eternal Transcendent Spirit. It is proclaimed that all the diverse orders of 
flidte and changing realities of the phenomenal cosmic system are ultimately 
bom of as well as" sustained and governed and pervaded by the Spirit, that 
their courses of origination and destruction, evolution and involution, 
integration and disintegration, are all wonderfully regulated by the Supreme 
Law of phenomenal self-expression of the Spirit, that what appear to our 
sensuous knowledge as lifeless material objects are also particular embodi- 
ments of the Spirit and as such full of inner life and hght. 


The empirical consciousness of man is normally deluded by the outer 
physical properties of objective realities appearing to our outer senses; the 
Vedic Mantras teach this consciousness to see in them the shining presence 
of the Spirit. They open the inner eyes of men to see the Spirit in Earth 
and Water and Fire and Air and Ether, in Suns and Moons and Stars and 
Planets, in Mountains and Seas and Rivers and Forests, in all physical and 
mental and vital and social and political forces. They proclaim that the 
same infinite and eternal self-shining Spirit is the Indwelling Soul of all 
and that He is spoken of in different Divine Names {Devata) in relation 
to different kinds of phenomenal embodiments and different kinds of 
powers and actions and striking features manifested through them. The 
One Spirit reveals Himself as a plurality of Spirits with a variety of 
phenomenal embodiments. Thus the Vedas give a magnificent spiritual 
conception of the universe, which is a basic conception of Hindu culture. 


Secondly, it was revealed through the Vedas that all the phenomena 
of all the amazingly diverse orders and planes of existences in this spati- 
ally and temporally boundless Cosmic System are governed and regulated 
by Universal and Inviolable Laws or Principles, and that these Laws are 
not merely natural or physical or mechanical or biological Laws, but also 
Mental and Moral and Aesthetic and Spiritual Laws. Thou^ this world 
outwardly appears to our normal understandmg to be a scene of dreadful 
catastrophes and cataclysms and acddents, a scene of violent disruptions 
and upheavals and unforeseeable occurrences in nature, a scene of constant 
ostihties and struggles among the multifarious forces in all the spheres of 
our expenence and a scene of unbearable suffermgs and agonies m all 
species of hvmg creatures ; nevertheless, behind aU these outer appearances 
eS Principles of Harmony and Unifi- 

aS Benevolence 

over disorder, virtue 

soir^’J?. T- over ugliness, joy over 

sationofthe TUf evolution and progressive reali- 

the Supreme Beauty, the 

riect Bliss and the Absolute Fulfilment Of Life, 
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Virtue which contributes to this realisation is in this Moral and 
Spiritual Government of the world invariably rewarded with happiness and 
favourable conditions of life, which supply impetus to the elevation of life 
to higher and higher planes Vice is punished with sorrow, which sbmu- 
lates desires and struggles for transcending the lower levels of existence. 
What,, appear as anti-moral anti-spintual anti-evolutionary forces in the 
world are only meant for adding to the glones and splendours and 
beauties of the moral and spiritual and evolutionary forces which reign 
supreme in the system. The Vedas present to man a highly noble and 
dignified, lovable and attractive, magmficent and adorable picture of the 
Cosmic Order as a whole, without ignoring the presence of the apparently 
terrible and repulsive aspects of the phenomena in nature and the animal 
and human worlds, which, they assert, are subordinate and auxiliary 
features of this Great System and magnify its grandeur as the phenomenal 
self-manifestation of the Infimte and Eternal Absolute Spint. 


The Vedas taught the Hmdus to cultivate an Sdln-daivic and 
adhy&Unic (implying moral and spintual) outlook on this world-order, 
instead of a merely Sdlti-blioutic (or materialistic) ontlook, in as much as 
all the afiairs of this apparently material world are governed by Moral and 
Spiritual Powers in accordance with eternal Moral and Spiritual Principles, 
and ultimately by One Supreme Spirit Man hves and moves and has Ins 
being in a magmficent moral and spintual world, and as a self-coMcious 
and self'determiuing participator in its ethico-spintual scheme, ° 

adjust himself with and fulfil his mission of hfe in this great world through 
free and voluntary self-discipline, and progressive development of ms 
intellectual knowledge, moral character and spintual ^ 

is a grand message of the Vedas for the Humanity and this has been the 
outlook of the Hmdus for so many millenniums. 

Thirdly the Vedas emphasised that in the scheme of theumersc 
mm occupies a unique position, because he is endowed with a highly 
!ilve1oned^physical body in which the spint can with comparative freedom 
^ nfav^its part and reahse itself and the phenomenal consciousness 

and ease pi y ^ ^ tuaHy morally, aesthetically and spintually 

SSHsS-SSHS 

self-manifestation of the Spirit a „i,B„nmpna The Vedas present 

Spirit, fulfilment of its capacity 

before the human intellect the lofty idem tna 

of knowledge lies, not ^ ^ Id into a natural order, bMl 

S" of the moral and spintual 
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forces and laws which govern all classes of phenomena and develop the 
world as a moral and aesthetic and spiritual order, and ultimately in the 
lUununed experience of the Infinite Eternal Absolute Self-shinmg and Self- 
enjoying Spint, Who freely and joyfully manifests Himself m the diverse 
forms of existences in this Cosmic System 

Again, by virtue of his moral consciousness, man develops within 
himself a sense of freedom and responsibihty, duty and obhgahon, dharma 
and adharma, and a moral attitude towards his own actions and the affairs 
round about him This moral consciousness greatly raises the intrmsic 
digmty of man in the scheme of the world and it distinguishes him from 
o&er creatures perhaps more pronunently than his intellectual conscious- 
ness. 


The concepts of good and evil, right and wrong, piety and impiety, 
dharma and adharma, intrmsic values of right actions and thoughts, intrinsic 
merits of dharma and dements of adharma, rewards for virtue and pumsh- 
ments for vice, deserts for happiness and misery arising from nghteous and 
unnghteous deeds, etc., — all these concepts, which are universally accepted 
as the glories of human nature, have their origm in the inherent moral con- 
sciousness of man. Just as his intellectual consciousness assures him of the 
objective reality of the world of his actual and possible expenence and 
knowledge and the validity of the laws and principles he discovers 
therein by the exercise of his thought, so his moral consciousness assures 
him that he has real freedom for self-development in this world, that here 
he is not merely a creature of the natural circumstances, but a real builder 
of his own destinies, that here he has a real nght and power and duty to 
exercise effective control over and to make the best use of the natural 
environments and forces and materials, amidst which he may live, and 
thereby to realise the ideals, by which he is prompted or inspired from 
within 

The moral consciousness, which adds such great dignity to human 
nature and assigns to man such a unique position in the world, creates also 
many comphcations and puzzles to his mtellect and life. Even the most 
hi^y developed mtellect is perplexed to rationally conceive how there can 
be scope for real freedom and responsibility of man and for his building 
up his own destinies in a world, which is governed by inviolable and 
universal natural laws or by some Omnipotent Omniscient Divine Power. 
Moreover constant conflicts between the inner demands and commands of 
the Moral Consciousness on the one hand and the natural desires and 
propensities of the psycho-physical orgamsm as well as the natural ambi- 
tions for happiness and prospenty [kama and artha) on the other, do 
also cretea difficulties and perplexities which often baffle solution in 
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P obicms hj unvciing the inner secrets of the order of the universe to the 
. lumincd consciousness of the i?W,£f or the They saw with 
their inner eyes that this sp.ilio.fcmporal phenomenal universe is the free 
scif-manifestation. in sarioiis st.igcs and grades, in various levels of esis- 
tcnccs, under various temporal and spatial limitations, of One Eternal 
Infinite Self-csistcnt Sclf-shmmg Perfect Spiritual Super-Personality, in 
VShose transcendent nature Absolute Knowledge, Absolute Goodness, 
Absolute Beauty and Absolute Happiness, arc eternally realised, together 
with the Absolute Freedom and Power of Diversified Self-expression He 
is not only the Absolute Source and Suslaincr of all orders of CMStcnces, 
but also the Supreme Ideal immancnlly operative in and regulating all 
processes of cs’oluUon and involution, creation and destruction, in all 
grades of His phenomenal scif-esprcssions The Absolute Cause is also 
the Supreme Ideal of Goodness and Beauty, Wisdom and Knowledge, 
Happiness and Prosperity, Power and Freedom, Peace and Tranquillity, 
which man’s intellectual and moral and aesthetic and sensuous and 
spiritual consciousness seeks for realising by dint of voluntary efforts. 


All orders of existences have come down from the Supreme Spmt, 
live and move in the Supreme Spirit, arc inspired by the Ideal of realising 
the Supreme Spirit in themselves, arc going ahead step by step towards 
perfect union with the Supreme Spirit through the processes of evolution 
and involution, and arc ultimately merged in the unity of the Supreme 
Spirit. Hie world-order, being the free self-expression of the Supreme 
Moral and Spiritual Super-Personahty, offers ample scope withm itself for 
free self-expression and self-development to the individual spirits {jeems), 
which are finite spiritual self-manifestations of the same Supreme ^int. 
The innumerable spirits or souls, apparently conditioned fay various orders 
of material and vital and psychical embodiments and playing vanous roles 
in this cosmic system under those conditions and limitations, essentially 
participate in the transcendent spiritual character of the Supreme Spirit 
and as such inwardly transcend their phenomenal embodiments and are 



impelled by a mysterious inner urge to practically get rid of all bondages 
by appropriate means and realise their True Self. 

In inorgamc material bodies the individual spirits or souls appear to 
be completely veiled, but they are not really non-existent therein, and it is 
the spiritual urge inherent in the souls of the material bodies that impre- 
ceptibly operate m and govern the course of evolution in physical nature. 
It is the imperceptible propulsion of the spiritual character of the souls of 
the material bodies that leads to the evolution of life within material bodies. 
In plant bodies the spints or souls are only rudimentarily manifested. In 
them the biological factors, the organising functions of the vital forces, 
sensibihty to impressions, the control and harmonisation of the operations 
of all parts of a massive body from a common centre and for some com- 
mon purpose, etc — all these are manifestations in them of the spirits or 
souls seeking to transcend the limitations and to reahse their inner spiritual 
characteristics. It is on account of the presence of the spirits or souls 
actuated by the urge for reahsing their higher spiritual characteristics with- 
in hving bodies, that there is in the warld-order the evolution of higher and 
higher orders of livmg beings endowed with different grades of minds and 
empirical consciousnesses and also different grades of freedom of move- 
ments and actions. 

Li the wonderful moral and spiritual scheme of this cosmic self- 
mamfestation of the Absolute Spint, the evolution of the human species is 
a phenomenon of great importance, in as much as in the human life the 
individual spirit or soul is embodied with the most suitable physical, vital 
and mental instruments, efiBciently organised with one another and capable 
of infinite developments, for the progressive reahsation of the highest 
Ideals eternally reahsed and unified m the transcendent character of the 
Absolute Spirit. The human embodiment of an individual spint also 
passes through various stages of development, and m each higher stage the 
physical body with its nervous system and brain and other inner instru- 
ments is more efficiently organised and refined, its vital powers are more 
effectively strengthened and regulated, its mental capacities are more 
developed and expanded and hberated and coordinated, and they are 
gradually elevated to higher and higher planes; powers for freely thinldng, 
freely speakmg, freely moving and acting, freely cultivatmg various kinds 
of emotions and sentiments and thoughts and giving free expressions to 
them, are gradually developed in the human mind. At each higher stage 
of development the mdividual ego (which is the phenomenal self-expres- 
sion of the individual spirit) becomes more self-consdous, more self- 
assertive, more self-determirung, more self-rehant, more self-expansive, 
-more consciously and voluntarily and rightfully exercising its controlling 
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. ^ .. lesmsd and enlightened stages of development of the 

mtoiieetnal, moral, a^thefic and ^idtnal nature of man^ tig laws of 
necesrzO' are revealed to be subordinate to the ii^er Ioks o/fieedom, the 
fcK3 of ndure are revealed to be subordinate to the supedor 

jROTci end Imrs, all the diversities of nature are e^erienced as a 

Irarmornons and beautiful and sublime system of Sree and joyful selfexpres- 
aons of one InSnite and Eternal Spidt All the diverse orders of laws 
regt^dng and ^stemafeing lie lower orders of phenomenal self- 
mamfefetioas of the Spirit, thou^ appearing to be inexorable in fiidr 
respective planes, have prosiaons for the individual g>jrits’ transcendins 
them and astsnding to hi^er planes of self-expression and self-realisation. 
Tie phenomena universe itself is not a wholly closed [system, but has 
opsr&gs lor the individual giirits’ liang above it and xeaH^g perfect iden- 
tity with die Absolute Spidt, throng the development and elevation and 
reSnement of Ihdr intellectual and moral and aesthetic and gnntnai 
consdonsness within this universe and within their phraoraenal 
embodim^ts. 


The individual giidts are no oSier than the Absolute Spirit Himsslf, 
manifetiag and eigoying EEmself as a plxnaSty of finite qridts or souls 
widjin finite and changing phenomenal embodiments and playful^f seek- 
jng for the readisatioa of His own perfectly blissM transcendent 
charatS^ in and throumthem. The Absolute Spirit seems to have freely 
and Toluatarify sscriScsd Himself — L e His Transcendent Unity and 
Perisetion— in a great Comic Sacnjice, and became many imperfect 
spirifs wfihin this Cosmic Order, in order as ft were to enjoy ffimsslf in 
mSnfte ways and forms. Th«e Ve^c revelations supplied the £?y to the 
solution of all the puzzling problems of tive normal planes of our 
intsHsctnal and moral and,Besthetic consdonsness. 

W Tee PaiKcssAi. Mods of Dbc3puke Tauget bv Vedas 

(a ) 7rts tsdthation of the spirit of Te^ in practiedt life. 

In accordance with, this ^orious conception of man and the universe, 
the Yedss placed before man certain prindples and ways of life for the 
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proper discipline nnd development of bis freedom nnd tlie finnl fii l fi lm ent 
of the inherent demand of his sonl. One of them is the ideal of 
progressive self-elevation and self-expansion and self-fulfilment in the path 
of Kama or Prabritti (action), sublimated by the spirit of Tajna 
(sacrifice) and gradually refined and promoted to higher and higher planes. 
The spirit of Yajna imphes the sacrifice of the lower sensuous desires and 
tianVp.ring.«! of individuals for the sake of the fulfilment of the higher and 
nobler moral and spmtual aspirations, the sacrifice of smaller and transitory 
interests of the physical life for the sake of thejwider and more abiding 
well-being of the inner life, the sacrifice of individual pleasures and 
possessions for contributing to the happiness and permanent welfare of the 
whole society, the sacrifice of the enjoyments of the lower planes of life for 
the fulfilment of the innermost urge of the soul. 

The Vedas laid down the principle that Sacrifice (Yajna and Tyaga) 
is in the moral scheme of the umverse the only sure and efiective means for 
becoming worthy of the hi^er achievements of life. It is only through 
the sacrifice for common good of what one has got in one’s possession that 
one deserves to possess more and to ascend to higher and higher planes of 
existence and self-folfilment It is only through perfect self-sacrifice i. e. 
by ^ving away all one’s possessions for umversal good, tiiat one can rise 
to the most enlightened state of perfect self-realisation. The way of human 
hfe ought to be the way of free and voluntary self-sacnfice in progressive 
stages, with higher and higher ends m view. Our domestic and social life 
and Its obligations always demand the voluntary sacrifice of our petty 
individual interests for common welfare, and we as individuals reap the true 
benefits of such sacrifices m the progressive ennoblement and elevation of 
our moral and spmtual character. Accordmg to the Vedas, all the earthly 
materials that we may possess, including all our physical and intellectual 
capacities and all our social and pohtical and economic powers and 
privileges, ought to be regarded as materials Divinely given to us for the 
performance of sacrifices (Yajnas) and should be humbly and appropria- 
tely utilized for such sacrificial deeds contributing to general welfare, with 
a view to our mward self-elevation and self-realisation and eternal bliss. 
The true purpose of the unique status of man in the world-scheme is best 
served through free and voluntary acts of sacrifices, to which he ou^t to 
devote himself Yajna as the pruu^le of active life is a tiiglily noble 
practical message of the Vedas. 

^ The celebrated mterpreters of the Vedas formulated various types of 
sacrificial works, — domestic, social, religious, political, etc , — ^in accordance 
with various grades of physical, intellectual and moral cahbre and various 
kinds of domestic, social, political and environmental conditions of the 
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people,— for the elevation of their practical life to hi^er and higher planes 
and the advancement of tlioir moral deserts for superior kinds of happi- 
ness and more favourable conditions of life. The Vedas instructed all 
people to perform all such sacrifices and all the duties of hfe vdth an 
attitude of devotion and worship to the Gods and with purity and humility 
of hearts, so that the entire practical life may be spiritualised and refined 
and elevated to higher and higher spiritual planes. The Vedas placed 
before man the inspiring ideal that the whole human life from birth to 
death, with all the variety of its natural demands and interests and duties 
and obligations and all the variety of circumstances which it may have to 
face, should be lived as a religious life, and all its affairs should be freely 
and voluntarily conducted with the moral and spiritual end in view, so that 
It may be in perfect tunc with the moral and spiritual scheme of the 
universe. Tlirough a scries of sacrifices the human life should steadily and 
freely advance towards eternal life, eternal happiness, eternal goodness and 
eternal beauty. 


(b) Aspiration for attaining higher worlds through Yqpia. 

Hie Vedas placed before man the idea of a hierarchy of lokas 
(worlds) or planes of existence and experience, both above and below 
this Bhuhdoka. the plane of normal human existence and experience. 
Above Bhuh-loka, there are Bltuvah, Swah, Mahah,Jana, Tapah and Satya, 
and below this Bhuh-loka seven planes of PStala are spoken of. Men, the 
dwellers of ^/n/Wofca, through the voluntary and well-planned peifonnan- 
ce of higher and liigher forms of sacrifices and through the development 
and purification and refinement of their moral and mteUectusd “<3 
nal life on this earth, can acquire the desert to ascend to the hig 

bondages and wants and sorrows of this material worid and to sens^ 
Sden plane of existence and experience. All the higher worl^ je 
sometimes designated by the general name on^h 

of the powers and privdeges and oPPOrtumtf and lower 

results in the degradation of the human soul to the lower and lower 

worlds. 
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nities by the transgression of the moral laws in practical life and thereby 
make themselves liable to dire punishment in lower forms of existence and 
experience. This is the moral scheme of the Cosmic System. 

The Vedas further assert that if a man’s practical life is governed by 
earthly desires and propensities, he must undergo repeated births and 
deaths in this human world, and the favourable and unfavourable 
conditions as well as the enjoyments and sufferings of each succeeding life 
are principally determined by the moral effects of the righteous and 
unnghteous deeds of the previous lives It is an iaviolable moral law of 
the world-order that an individual reaps what he sows, — that he enjoys 
and suffers what he earns as the result of his own past deeds, — -while in this 
human life he is endowed with a relative freedom to further develop or de- 
grade himself through the voluntary performance of fredi good or bad 
actions. 


The physical death, it is authoritatively proclaimed, is no cessation of 
existence for an individnal; while the gross material organism is disorga- 
nised and ceases to exist as an individual body, neither the individual soul 
nor its subtle psycho-vital embodiment ceases to exist or loses its 
individuality along with the physical body. The individual soul, equipped 
with its subtle psycho-vital embodiment, with its moral deserts and 
psychical tendencies and with its spiritual yearnings and achievements, 
passes on to or adopts and develops and organises a new suitable physical 
body, for reaping the pleasant and unpleasant fruits of the virtuous and 
vicious deeds, for fulfilling the unfulfilled desires and aspirations and for 
getting and utihsing further opportunities towards the satisfaction of the 
deeper urge of the inner consciousness for self-elevation and self-perfection. 
Thus an mdividual soul may pass through innumerable physical births 
and deaths, till it is finally released from the bondage of Karma and attains 
a perfect moral and spiritual life in the realm of Bliss 


(c) Cultivation of devotimal sentiments and spirit of worship. 

Again, the Vedas opened before man another path for the fulfilment 
of self-oonscaous, moral and spiritual life. This is the path of the 
cultivation of the sentunents of wonder and admiration, reverence and 
evotion, love and self-offering, towards the plurality of magnificent and 
Mutiful, awe-stnkmg and bountiful, loving and mermful, delightful and 
p ^tfiil. Divine Powers {Devatas) mai^esting themselves in and regulating 
and harmonising the various orders of phenomena in Nature. Ultimately 
T religious sentiments have to be directed towards the One 

wtote Eternal Absolute Spirit,— the Supreme Devata of afi Devatas,— 
0 IS the Non-dual Source qf aU orders of existences and powers and 
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phenomena, Who reveals Himself by virtue of His inscrutable Power in 
and through all Names and Forms and embodies Himself in this 
phenomenal Cosmic System. 


The Vedic Hymns teach man to appreciate deeply and widely the 
beauty and sublimity and the inner significance of the manifold self- 
manifestations of the Spirit in the infinitely diverse planes of phenomenal 
cnstenccs and consciousnesses, to bow down to them with humility and 
a worshipful attitude and to develop a relation of loving kinship and 
familiarity with them. The development of this'spirit of cordial apprecia- 
tion of the free and delightful Divine plays in the phenomena of Nature 
liberates man progressively from the superficial sensuous and materiahstic 
outlook on the world and umtes him with the Absolute Spirit, Just as 
-eelf-sacrificc in practical life is one pathway to spiritual self-realisatio^ 
so Self-surrender through love and devotion to the Supreme Spirit is 
another pathway, according to the Vedic teachings, to spiritual self- 
realisation. 


The devotional approach to the Supreme Spirit through the cultiva- 
tion of religious emotions towards Him and His Superordinary Spiritual 
Self-Revelations (Btbhutis) in the Cosmic Order has dnnng all these 
thousands of years exercised a great influence upon the minds and hearts 
of all classes of people in India and upon the development of her moral 
and spiritual culture. The literary and artistic culture of India,-h« 
poetry and drama, her epics and lyrics, her music and painting ano 
sculpture and architecture, have in all ages been inspired J 

devotional sentiments. The millions of temples and images of Gods and 
Goddesses throughout the vast country are visible and tanpble repres - 
tations of the devotional spirit of the Indian people. All these have 
developed out of the teachings of the Vedas. 

In India, even ordinary domestic and social 
\wth reli^ous ceremonies and with a sprat of worship 
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is religious worsWp, accept the enjoyments and sufferings of life with a 
religious disposition, breafte their last with the Name of the Supreme 
Spirit in the mouth and with the devotional sentiment of final self-offering 
to the Supreme Spirit. 


From the viewpoint of Indian culture, the whole life is a life of 
religion,— a spiritual life,— and has to be freely and consciously and 
dehberately lived as such, with the ultimate Spiritual Ideal of life in view. 
Such a hfe of religion must as a matter of course demand on ffie one 
hand a constant control over all selfish earthly desires and propensities 
and ficklenesses of the mmd and on the other hand a series of sacrifices 
(yajnas) in all fields of life. Actions should be sacrificial and the attitude 
of mind skotdd be devotional. The life should be dedicated to the^ 
devotional worship (though in a variety of outer forms) of the Supreme 
Spirit, of Whom all Gods and Goddesses are superordinary spiritu^ self- 
revelations {Bibhutis) and the individual spirits [Jeevas) endowed with 
human embodiments are also specially privileged spiritual self-manifesta- 
tions capable of reahsmg unity with Him. The Ideal of such a life was 
presented by the Vedas for practical realisation by men, and it has 
mspired the Indian culture all along. These twofold pathways to spiritual 
self-reahsation are generally known as Karma-KSnda (or YajHa-Kanda) and 
UpSsana-KSnda (which is also spoken of as BhaM-Kanda) of the Vedasj 
but they are not dissociated in real religious life, in which Yajiia and 
Upasana always go together. Difference hes in emphasis. Yajna lays 
stress on the performance of right and good actions involving sacrifice of 
the lower interests of hfe, but it also enjoins that the actions should be 
performed mth an attitude of worship and devotional sacrifice to the 
Supreme Spirit, Who is the Lord of all Jajnas {Sarva-jajneiward), UpSsand 
lays greater stress upon the aspect of devotional sentiments, which 
inwardly unite the spiritual aspirants with the Supreme Spirit. 


{d) The path of Yoga JhSna and Vairagya. 

Lastly, the lydas prescribed for man’s spiritual perfection a third 
path^viz Austerity, Asceticism, Deep Meditation, Intensive Reflection 
ana Perfect Absorption with the thought of the Absolute Spirit. This is 
an extraordin^ way of life, which demands, as the direct means to 
spintu^ self-fu^ent at the final stage, abandonment of domestic and 
social duties and obhgations, abandonment of all individual and domestic 
and social prosperity and happmess, abandonment of even sacrificial 
works and works of pubhc utiUty, complete restramt of aU normal 

other-worldly ambitions, perfect mastery 
of Bie ° y senses and the mind, and exclusive concentration 

of the energy upon the realisation of the identity of the individual soul 
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with the Supreme Spirit. This is the path of Yoga, Jnana. Vairagya and 
Sannyasa. This is the path leadmg directly to the realisation of the 
bhssfu] transcendent character of the Soul and its absolute hberation 
(Moksha) from all possible bondages and hmitations and sorrows, from 
which it apparently sufiCers in the planes of phenomenal embodied eids- 
tences This is the Supreme Ideal (Paranm-Punishariha) of human life, 
and men of exceptional moral and spiritual ments devote their whole 
time and energy to the pursuit of this Ideal, giving up the pursuit of the 
worldly Ideals, namely Kama (happiness) and Artlm (prosperity and power), 
and even the other-worldly Ideal of Swarga (heavenly blessedness), 
through the well-planned performance of sacrificial actions and domestic 
and social duties The Vedas indicated and set proper values upon all the 
4>unishartlms of human life, enjoined upon men thepursmt of these ideals 
and the performance of appropriate duties in accordance with their 
adhikaras (capacities and merits and positions), and show'cd the way to the 
progressive fulfilment of all orders of human life. 


(c) An ideal Language 

Besides all these, the Vedas gave the human race an ideal language, 
which is unique in its beauty and sublimity, mexhaustible m its 
vocabulary, most scientific m its vamas, mStras. roots and their denva- 
tions, conjunctions and disjunctions of letters, rarieties of swaras, clmdas, 
modulations of accents, etc , most refined and forceful m its exprKsion 
This language itself has been the bond of unity of all Indian people lor 
thousands of years and has been the mother and nurse of aU the popular 
dialects (prdkrita bhasha) m aU parts of the countrj'. This language is 
revered as Deva-bhasha (a divine language), and Classical Sansknt is 
later form of it The Vedic teachers advised men ^ this sacrw 
language in order to get continuous inspiration and gmdance m the p 
of the cultivation of the enlightened spintual outlook on 
world and their sure and steady advancement towards spintu 

fulfilment. 


V. The Ineluencb Of Vedas Upon The PaAcncAL 
Life Of The Aryans 

- The great Indo-Aryan people, among whom the Vedic Tmfts and 

Ideals reveded themselves through the medium of^^^^^ ^ 

seeking were not only ^ 
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of course on the same plane of thought and imagination and reahsation 
They, with the gifts of their bodies and minds and hearts, were widely 
mterested in pleasure and prosperity, in establishing their homes and 
organising then: society on a sound and solid basis, in producing food, in 
domesticatmg useful animals, in protecting themselves and their food and 
animals, in expanding their dominions and spheres of influence, m all 
sorts of works necessary for secular development of a people. Those 
who were endowed with greater powers were naturally led by higher 
pohtical and economic and social ambitions The most highly talented 
poets and thinkers had aspirations for penetrating into the mysteries of 
nature and hfe, for discovering the ultimate origin and the final destmy 
of creation, for solving in general terms the intricate and puzzhng 
problems of the ever-expansive social and political life of the people , 

Thus, while the mterests of the early Aryan people were in all direc- 
tions, the hipest and noblest ideals of their life were set up by the Vedic 
revelations The secular ambitions of their individual and collective life 
were governed and kept under proper limitations by the moral and spiritual 
ideals with which the Vedas mspired them Their desires for earthly 
happiness and prosperity and power and self-aggrandisement were checked 
and regulated by their hi^er aspirations for moral self-elevation and 
spiritual self-fulfilment They earned Artha and Kama with all earnest- 
ness and dihgence, but with a view to sacrifice them for the sake of 
Dharma and Moksha They performed their domestic and social duties 
faithfully and honestly, but with the consciousness that these were not 
ends m themselves, but only means to the attainment of higher and better 
and happier eternal life above all earthly relations and hmitations They 
cared more for the unearthly moral and spiritual fruits of their actions 
than the immediate earthly fruits. Their worldly hfe also was governed by 
an other-worldly attitude. This was the influence of the Vedas upon the 
practical hfe of the people at large. 

VI COOTROVBRSIBS ON ThB TRUB INTERPRETATION 
Of Vedic Texts 

Now, even in the very early period of the development and expan- 
sion and consohdation of the Aryan society there were serious controver- 
sies among the pre-eminent intellectuahst thought-leaders of the age with 
regard to the true interpretation of the Vedic Texts which were revealed 
through the mouths of the inspired Rishis and remembered verbatim by 
their mteUigent disciples. In the systematic efforts for the correct inter- 
pretation, correct recitation and correct application of the Vedic Texts 
VMious sciences and arts came mto bemg Siksha, Kalpa, Vyakardna, 
Nirukta, Chanda and Jyotisha were the products of such efforts, and they 



were found to be so essential for the proper understanding of the Vedas 
that they came to be known as Vedangos (hmbs of the Vedas). The 
Brahmanas and the Aranyakas largely elaborated and illustrated the 
teachings of the Vedic Mantras and brought them mueh nearer to the 
common understanding and the practical life of the people. They also 
were regarded as parts of the Vedic literature. Lastly, the Upanishads 
unveiled the deeper significance of the metaphysical and spiritual revela- 
tions of the Vedas and came to be known as Vedanta. 


While the origmal Vedic Texts were almost umversally beheved to 
have been Divinely revealed, the greatest thinkers and thought-leaders of 
that early Aiyan society appear to have had differences among themselves, 
not only in their interpretations, but sometimes even in regard to the words 
of the Texts. Accordingly, the Vedic literature was divided into a number 
of branches (^akhS) and sub-branches. All of them were, however, 
respected as authoritative, by common thmkers and scholars. Attempts 
were not wantmg for bnngmg about reconciliation among the various 
versions. The sacredness of all of them was not questioned. The entire 
Vedic hterature was generally accepted as the basis of the domestic and 
social, moral and reUgious, aesthetic and philosophical culture of the 
Indo-Aryan race. 


(a) Interpretation from the viewpoint of Karma. 

Even, among the earhest mterpreters of the Vedic teachmgs, we find, 
broadly speaking, three main schools of thought. One school laid 
emphasis upon the practical aspect of the teachings of die Vedas and he 
that aUthe Vedic revelations were chiefly concerned with theiegmaUon 
of the practical behaviour of men m the path of righteousness (D 
According to this school every Vedic instruction enjoins upon men mtte 
to do something nght or to refrain from domg 

the view-pomt of this school, aU devotional utterances, all ®etaphysiMl 
statements, aU descriptions of reahties and narrations of events, which 
found in the Vedic Texts and which have no direct reference to i^m 
and prohibitions, are also to be interpreted as somehow 
the practical instructions and the prachCal ideals givra m 
S or as explanatory of the implications of those Texts which 

whether of the sensuous plane or of t*'® P ^ right know- 

T.,l,pther empmcal or transcendental, merely for the safceoi g 
Sim r satisfaction of inteUeetual curiosity, have, accordmgto thui 

view, no place in the Vedic Revelations. 
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nature can be realised mainly through the faithful performance of hi^er 
and higher orders of righteous actions which are enjoined by the Vedas, — 
actions involving self-development and self-expansion and self-restraint, and 
self-purification and the sacrifice of lower pleasures and narrower interests 
for the"attainment of higher orders of happiness in this life and still 
higher orders of existence in after-life. Attainment of right knowledge and 
cultivation of the spint of devotion are of course necessary and essential 
for the fulfilment of human life, but their utility lies principally in the 
progressive ennoblement and elevation of the practical life, so 'as to make 
it worthy of higher planes of free and blissful existence in the Heavens 
{Swarga), as indicated in the Vedas. Man’s destiny is detenruned by his 
karma (action), and not by his mere knowledge of Truth or by his mere 
devotion to the Gods or the God of all Gods. 

This school was not much interested in what the Jiianis and Yogis and 
the Upamshadic sages called Moksha or Kahalya or Amritatwa or NirvSna 
and what was regarded by them as the Supreme Spiritual Ideal of Human 
Life, but incapable of being attained through the performance of righteous 
actions even of the highest order. To this school Moksha meant the 
Perfect Fulness of Life in the hipest Swarga, and this was attainable 
through the performance of the hipest order of nghteous actions at the 
sacrifice of all fimte and transitory mterests and ideals of this world and 
the other worlds. Thus this school stoutly advocated the Karma-Kanda of 
the Vedas and regarded Jhana and Yoga and Upasana as subsidiary to 
Karma. 

{b) Interpretation from the viewpoint of Jhana and Yoga 

Another school attached the utmost importance to the metaphysical 
and transcendental Truths revealed in the Vedas, and regarded all other 
principles and ideals, all injunctions and prohibitions, all rules and laws 
for the regulation and elevation of practical life, as well as all glorifications 
of Deities and exhortations for the cultivation of devotional sentiments and 
practices, as of subordinate and auxiliary values. The Vedas revealed that 
one self-existent self-luminous infinite eternal all-transcending Supreme Spi- 
rit is the Absolute Reahty, that the whole umverse of diverse orders of exis- 
tences and experiences is a self-manifestation in spatio-temporal forms of 
that One Spint, that the plurahty of Deities are nothing but specially glorifi- 
ed self-expressions of the same Absolute Spirit and,«though designated in 
difierent Names and adored m different forms. They are ultimately one and 
the same, that all individual souls also are essentially non-different from 
that Supreme Spint and that the ultimate fiflfihnent of the worldly pheno- 
mena.! life of every individual soul lies in the perfect realisation of its 
identity with that one non-dual Spirit. Perfect Knowledge of these Truths 
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as levsaled in the Vedas, is, from the Tiew-point of this school, the end in 
itself for the self-conscions human life, and not merely a means to the 
proper legnlation and ennoblement of its practical deeds for the sake of 
some happier state of individnal existence. 

MoJcs/ia (perfect liberation from all posable sorrows and bondages), 
which is the Supreme Ideal of man’s life, lies in the attainment of this 
Perfect Knowledge. Since the indiwdual soul is essentially a self-expression 
of and as such identical uith the absolutely hhssful and free Supreme Spirit, 
perfect knowledge of this identity is nothing less than becoming one with 
the Supreme Spirit or at least realising in the inditddual consciousness the 
perfectly free and blissful, infinite and eternal character of the Supreme 
Spirit. This Knowledge also involves the blissfid experience of one’s own 
true Self (which is nothing other- than the Supreme Spirit) as revealed and 
manifest^ in and Ihrou^ all the diversities of the cosmic order. The 
attainment of this Knowledge caimot be the effect of any Komifl, however 
noble and virtuous ; but the body and fte mind and the intellect and the 
ego have to be disciplined and purified and refined and illumined in a 
systematic way so that the ulfimate transcendent character of the 
Seff or the Spirit may be unveiled to the calm and tranquil 
consdousness. 


This school stron^y advocated the ascetic view of life and interpreted 
the signiScance of the Yedrc teachings from that view-point. The teachers 
of this school held that renunciation of all worldly concerns, repudiation of 
all domestic and social obligations, effective restraint and control of a 
sensuous appetites and nropensities and all mental desires and ambitiom, 
and exclusive self-apphcation under the gmdance of competent G’fos m 
deep reflection and contemplation and meditation, are essential for e 
re^tion of the ultimate transcendent sphitual nature of the Self and the 

attainment of absolute liberation from all lands of bondage and sorrov 

iSing to them, the due performance of samifioi J duties ^e c«.m 

of the spirit of sacrifice and service in domestic and soaal life, the expan 

Sion and elevation and refinement of desires and aspirations, zs 
ie Eama-rnmda of Hit Vedas, meant to be preparatoiy for comple 

renunciation. 

ThejheldlliataafiratsofWm, "’■''•i"' 
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knowledge and experience of this ulbmate Truth This true Self-knowledge 
can not be the effect of any pious Karma, but is attainable through getting 
nd of all Karma and its effects— through the experience of the eternally 
acUonless sorrowless changeless relationless bhssful nature of the Self. To 
be worthy of this self-knowledge, renunciation of the active domestic and 
social hfe, adoption of an ascetic mode of Me, suppression of all 
passions and desires and attachments, systematic practice of con- 
centrated reflection and meditation, etc , are regarded as essentially 
necessary 

This school of thought, again, was gradually divided into two sections. 
One section attached greater importance to metaphysical reflection and 
mtellectual refinement, and the other to the practical disciphne of the body, 
the senses, the vital system, and the mmd, and regular practice of concen- 
tration and deep meditation. The former was known as Jnam and the latter 
as Yogi. Both the sections were alike in their austere habits and indifference 
to worldly affans and in their advocacy of the Nibntti-Marga and Jmna- 
Kdnda of the Vedas Their face was not towards Kama, Arthd and 
Dharma, but exclusively towards Moksha. ‘Atmanam yiddhi' is the 
motto of hfe to both the schools. This is according to them the Supreme 
Ideal taught by the Vedas. 

(c) Interpretation from the viewpoint of Devotion. 

The third school of thought was charmed by the exquisitely beautiful 
and mspirmg aesthetic and devotional utterances of the Vedas and was led 
to regard the cultivation of the finest emotions and sentiments and an atti- 
tude of reverential and lovmg self-surrender towards the Supreme Spirit 
and His glonous and brilliant self-manifestations m the Cosmic Order as 
the essence of the Vedic teachmgs. The thinkers of this school did not hold 
the scrupulous discharge of domestic and social duties and the faithful per- 
formance of sacrificial rites and ceremonies as enough for the attainment of 
the Supreme Ideal of human Me, nor did they hold the Supreme Ideal as 
attainable solely through renunciation and austenty or through abstract 
speculation and meditation. According to them, the Supreme Ideal of 
Moksha and Tattwa-Jhana (Absolute Liberation and Truth-reahsation) is a 
gift of Divine Mercy and the highest reward for whole-hearted devotion to 
the Supreme Spirit Such whole-hearted devotion to the Supreme Spint 
demands necessarily the purification of the body and the senses, the eleva- 
tion of the mmd and the heart to higher and higher planes, the enlighten- 
ment of the moral and aesthetic consciousness, the illumination of the 
intellect and the spiritual consciousness All the teachings of the Vedas with 
regard to duties in domestic and social hfe, ntuahstic sacrifices and services, 
as well as renunciation and austerities and contemplative Me, are of course 
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greatly useful, for the development of the true devotional sprnt in the 
human heart. But the teaching of devotion is, according to this view, the 
centre of all Vedic revelations. 

These three hues of thought and ethico-spintual disciplme and these 
three modes of interpretation of the Vedic Texts were evolved m the Aryan 
society in the very early period of its social develoment. They seem to have 
given rise to various kinds of controversies But each of these 
three currents of thought gradually developed and e^anded and 
exercised its influence upon the life and culture of the Society. Even 
in the present day these three main currents prevail in the domain 
of rehgious thought in Hmduism, which broadly means the ethico-spiritual 
culture of India. 


Vlir. Interpretation From The Viewpoint Of 
Karma Prevailed In The Society 

In the period of progressive expansion and consohdahon of the 
vigorous and enterprising Aryan race, people in general were naturally 
much more interested m a philosophy of action than m a philosophy of 
renunciation or emotional devotion,— m Pravritti-MSrga than m Nivritti- 
MSrga or Bhakti-Marga—ia the Ideal of Abhyudaya than in the Ideal of 
Nihsreyasa or Moksha or NirvSna,—m a zealous and optimistic view of 
hfe (life here as well as life after physical death m higher and happier 
worlds) than in an indifferent and pessimistic view of earthly hfe implied 
in the cult of renunciation. The great exponents of Karma-Xanda oi 
Fravritti-Marga were accordingly acclaimed m the socjety as the true 
interpreters of the Vedic revelations, and the cult of Yajna (meaning weU- 
planned actions involving service and sacrifice) was accepted as the best 
way of virtuous life for the achievement of all-round progress of the 
socie^ as weU as fulness of individual life here and hereafter ^ 

The wise and active sages of this school, inspired by the ideal of 
individual and social welfare, wonderfully elaborated and ^yJ^J^Jdfnt 

£^n^ttlStl ?or 

for detenmmng the sacred duties an yj^janons of the laws. 

MChon of the pMpte and attaining j^ava-Dhama-Ssstia. was 

“ They exposed a »« ** 
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Sutras and Gnhya-Sutras and other works of various patterns for giving 
practical guidance to the people for rehgiously regulating all the depart- 
ments of their life’s interests and activities and for keeping them awake to 
the moral and spiritual ideals of human life. They introduced various 
kmds of elaborate and comphcated ntes and ceremomes into all grades of 
the society in accordance with their intellectual and moral caUbre and 
economic resources with the same object in view. They founded a well- 
reasoned system of philosophy, based upon Karma-Kanda of the Vedas, 
and this was known as MimSmsa-darsana, which steadily developed. They 
devised Varnastama as the best social system. Maharshi Jalmini was in 
ancient times the greatest exponent of Mimmnsa Darsana, and Manu was 
the most illustrious expounder of Vamahama Dharma. 


So widely and deeply effective were the cultural and organisational 
works of the exponents of Karma-Kanda or Pravritti-MSrga of the Vedas, 
that they were generally regarded as the true interpreters of the essential 
teachmgs of the Vedic Revelations and the Dharma of the Pravritti-Marga 
was accepted m the Aryan society as the true Vedic Dharma. While the 
Aryan society with its ethico-spintual culture expanded in all parts of the 
Indian sub-continent and spread its infiuence over all the non -Aryan races. 
It had naturally to face many complicated social, political, economic, moral 
and cultural problems; but it carried the banners of its Vedic Dharma 
everywhere with wonderful success. This Vedic Dharma claimed to be 
Sandtana-Dharma. —the eternal and universal religion for the humanity. 


Vin. Development of the Viewpoint of Jnana and Yoga 

The school of Nivritti-Marga, with its cult of Jnana and Yoga and 
airagya and Tapasyd, developed, silently but steadily, more outside the 
social environments than within them. The most earnest advocates of 
this paft of spiritual discipline usuahy bade farewell to their domestic and 
social dubes and retired to hills and forests early m life for the speedy 

and perfect Liberation [Atma-Jnana and 
nnmprf 7 7 j ^ of tlus mew-pomt was generally resisted by the 

popularisation 

FedicD/mwjfl might lead the brilUant young 
develonmL^^f weU-being and harmonious 

SSrifN ! S'^t^^Pit^oftteirlifeofretirement and 

altocwfhp f ^ practice of Yoga and Jnana, they were not 
calm and smofea^^’' the society, and the spiritual appeal of their 
feet *e5r message of per- 

bliss was irresisSe^''®¥he“'^rrT^®“f universal love and absolute 
philosonhical VI ’ literature, elaborating and systematising their 
P cal views as well as their modes of ethical and psychical and' 
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known as Agama and TanUa. 


The exponents of iWv/’z/rf-il/drp'n were as it hac Kpan * j j 

i«to r«f» (amt.) «,d m,„ (i"3^ u. J “ 

order ^ spmtual excelletice, who were chieSy coacerned with the praSal 

bondages of the world, from ignorance of 

the Ultimate Truth and attachment to transitory and nnsubstanUal things 

and from all forms of sorrow and 

restlessness arising from such ignorance and attachment The onmn of 
tbejgamas was traced to one Personal God, Who was MahS-Yops^mra 
m Whose consciousness the Absolute Spirit was eternally realised and 
Who was eternally untouched by ignorance and egoism and attachment 
and aversion and restlessness and sorrow and bondage, but Who was 
full of love and mercy for all creatures and was the Source of all true 
knowledge as well as of the mnerment urge m man for Truth, Beauty, 
Goodness, Freedom and Bhss. He was regarded as the G.iru of aO Gum, 
the First Guru of JnSaa and Yoga, the First Author of Igama-Sastra He 
was variously named as Uwara.MaheSwara, Rudra, Hiranya-Garbha, §ba, 
Adi-Ndtha, etc In course of time the original Agama-Sostras were lost 
(perhaps due to the hostile attitude of the exponents of iSurwa-^af/nfe), 
but the school of Yoga and Jmna continued to grow through the teachings 
and exemplary hves of earnest Yogis and JnSnis generations after genera- 


tions, and its intellectual, moral and spiritual influence upon the thought 
and life of earnest and sincere truth-seekers even withm the Vedic society 
contmued to increase The teachings of Ntmtti and /nano and Toga 
appeared to many intelligent and important members of the society as of a 
superior order than the teachings of Piavntti and Yajna and Swarga, 
which prevailed in the society. It is obvious that the great teachers of the 
Upamshads, which were accepted as the final portions of the Vedas, got 
their mspiration mainly, if not wholly, from the all-renouncing saints and 
philosophers who spent their hves in spiritual self-discipline and deep medi- 
tation m mountam-caves and forest-a^amas 


Kapila, the reputed founder of the Sankbya school of philosophy, 
was probably the first philosopher who gave a complete system of philo- 
sophy on the strength of independent rational speculation and arrived at 
defimte conclusions with regard to the origin of the world-order, the 
ultimate nature of the soul as transcendent self-luminous spirit, the true 
jnp pntng of Moksha and the Uue way to reahse it. He accepted the 
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authority of the Vedas, but he was a staunch supporter of Nmitti-Marga. 
To explain the origin of the cosmic system, however, he did not require to 
postulate the existence-one JSwara or creative Supreme Spirit. Kapila’s 
SaMyaDarsana exercised a great influence upon the subsequent evolution 
of Hindu spiritual thought. Patanjali developed his Toga-system on the 
basis of the metaphysics of Kapila and the practical teachings of earlier 
Mahdyogis. 


IX The Sankhya-Darsana Of Kapila 

Through profoundly thoughtful reflection upon the general nature 
of all subjective and objective phenomenal realities, — all orders of psycho- 
logical and biological and material facts, gross as well as subtle, — 
Mahasiddha-Yogi Kapila discovered that all of them appear in a mam- 
fested state from an unmanifested state and pass again from the manifested 
state to the uomanifested state in a cyclic process. The former is popu- 
larly known as creation or origination, and the latter as destruction or, 
dissolution Before production and after destruction, a thing is not 
absolutely non-existent, but it exists m an undifferentiated inexperience- 
able unmamfested state, with the potentiality for being manifested in some 
differentiated and experienoeable form. This is logically known as Sat- 
KSrya-Vada. Causation means, not the new origmation of any effect 
previously non-existent, but the process of the actual manifestation of an 
effect from the state of its unmamfested and undifferentiated existence in 
the nature of its cause. Destruction also does not mean annihilation, but 
only dissolution of an effect in the nature of its cause and its existence 
therein in an unmanifested state. An 'activity is as a matter of course 
involved in the process of passing from one state to another ; but deep 
reSection reveals that some subtle form of activity exists in the nature of 
a phenomenal reality, even when it is apparently at rest, whether in the 
manifested state or m the unmanifested state. 

Thus Kapila pomts out that Potentiality, Actuahty and Activity,— 
an unmamfested state, a mamfested state and a state of unrest for passmg 
om one state to another,— constitute ultunately the very nature of all 
P enomenal realities, i.e, the entire cosmic system. These three moments 
rOTmUtuents of phenomenal existence are caUed by him Tamas, Sattwa 
ana and they are designated as Gwms. They are however not to 
attributes or quahties of any substance or reahty, nor as 
tsahties possessing other attributes or qualities, but as the 
a f ^tactcnstics of all phenomenal existences. Kapila conceives of 

eauillihnf arem absolute 

or anv nri? hence there is no manifestation of any phenomenal reahty 
y process or change or action. It is a state of absolute non-manifesta- 
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ultimate Material Cause of the whole umverse, is a self-modifying and 

material or physical) Reality 
mth Saaifa, Sajas and Tamas as its constituents. The existence of 
Prakiiti IS proved by the evolution of this diversified order of the universe 
m ^adual stages, since this evolution imphes the ultimate Material r ants , 
■FraAriti can never be an object of perception or direct experience, since all 
instruments of perception and experience evolve from it and are dissolved 
in It. But s^ its existence is indisputable This is the first Reah^, the 
Causal Reality, all manifested phenomenal existences bemg its effects. 
Time plays an important part in the course of the evolution of the umverse 
from It. PiaAriff cannot be conceived as Matter or Energy,, since Matter as 
well as Energy evolves from it m course of its self-modification. 


Prakiiti, the Ultimate Cause, mamfests itself first in the form of 
what is called Mahat-tattwa (the Great Reahty),— also spoken of as BuMn- 
tattwa (Intelligenoe-Reality), — which may be conceived as one universal 
cosmic phenomenal Intelhgence or Consciousness without diSerentiation of 
subject and object and without any manifest active process. This is the 
Second Reality, bemg the first eflfect of Prakriti ; it is the Material Cause 
of all the subsequent stages of evolution, and the whole universe exists m 
an unmamfested and undifferentiated state in its nature. Here Sattwa 
predominates over Pajas and Tamas, though of course they are present in 
it and stimulate further evolution 


The Third Reality is called Mam-taltwa or AhamMra (Ego.reah^) 
which evolves from Mahat-tattwa and becomes the Cause of all subsequent 
subjective and objective phenomenal diversities It may be conceived as 
one universal phenomenal active Ego-Principle, implymg die presence of 
phenomenal intelhgence or consciousness m its mature, but with the pre- 
dominance of the active causal process {Sajas). From Aham-tattwa evolve 
the instruments of knowledge and action on the one hand and the objects 
of knowledge and action on the other, in differentiation from and also in 
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insepatable relation to one another The five special senses of perception 
and the five special senses of action, with''the Manas or nund presiding over 
them all, are ennmerated as the eleven subjective Reahties, evolving from 
Ahamkara. The five subtle objective Realities with the essential attributes 
of Sound, Touch, Visibility, Taste and Smell, are called five Tanmatras 
and are regarded as the constituents of the material world. They also 
evolve from Ahamkara and are conceivable only in terms of the senses of 
perception. Tjie five gross material elements evolve from those Tanmatras. 

Thus Prakriti, Mahat-tattwa, Aham-tcAtwa, Manas, five senses of 
perception, five senses of action, five Tanmatras or Subtle Bhutas and five 
Mababhutas or gross elements are the 24 Tattwas or reahties, by means of 
which Kapila explams the evolutionary system of the universe. All kinds 
of objective material things are only different forms of combinations of 
the five Mahabhutas, and their characters are ascertamed necessarily in 
terms of their perceptible qualities or attributes. Instruments of percep- 
tion and all possible objects of perception must have a common source of 
existence, from which they evolve, and that source is discovered in the 
original Ego-Consciousness (Ahamkara), in which both ate united and in 
which both exist before differentiated manifestation. In the hving organisms 
(including human bodies), all mental and intellectual phenomena as well 
as all physical and vital phenomena, all sensuous and super-sensuous 
experience as well as all objects of such experiences, originate or evolve 
from the same source, Ahamkara , and this Ahamkara again originates or 
evolves from one ego-less Phenomenal Consciousness, Mahat-tattwa, in 
which the entire umverse of mental and matenal, subjective and objective, 
phenomenal reahties, originally exist m an undifferentiated unmanifested 
state. Mahat-tattwa, as it has been found, is the first manifested state of 
Prakriti, which is the ultimate umty and potentiality of all phenomenal 
existences. 

Just as all orders of existences gradually emerge from Prakriti, so 
they gradually merge in Prakriti in course of time in an involutionary 
process. The whole universe is a temporal order, in which the evolu- 
tionary and the involutionary processes,— the creative and the destructive 
processes,— are going on m eternal contmuity ; it had never any absolute 
begmning and will never have any absolute end. The entire manifested 
cosmic system may at one time pass mto the unmanifested state, L e the 
state of Prakriti, but therefrom it again in course of time comes to the 
manifested state in the evolutionary order. There is no necessity for the 
active participation of any ommpotent and omniscient Supreme Spirit, 
ISwara or Brahma, m this eternally temporal process of evolution and 
involution. Accordingly in Kapila’s view Prakriti is a non-spiritual Reality 
havmg an eternal independent existence. But it is not conceived as a 
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matenal entity or blind insentient energy or anything of this sort, because 
such terms apply only to particular forms of manifested realities or objects 
or phenomenal experience. 


Kapila proclaims the eternal existence of an infinite number Spmts 
or Souls, called by him Purusba, which are of the nature of pure transcen- 
dent consciousness, without any change or modification, without any joy 
or sorrow, without any will or action, without any name or form, without 
any direct causal relation with any of the phenomena of the cosmic order 
and without any real bondage or limitation or imperfection. They are 
essentially above time and space and unaffected by the occurrences of this 
spatio-temporal and psycho-physical system evolved from Praknti. They 
are, however, eternally associated with Prakrm in a mysterious way and 
are as it were forgetful of their essential transcendent self-Iummous 
character. Somehow there is a relation of non-discnmination (avireka) 
between these changeless Purushas and the ever-self-modifying Prakriii, 
and the changes m the domain of Praknti are falsely attnbuted to the 
Purushas. It is however admitted that tlic self-lummous Purushas, by their 
mere actionlcss sclf-luminons presence, stimulate and illumine the activities 
of Praknti and enable non-spiritual Praknti to evolve from withm itself 
phenomenal consciousness, phenomenal intelligence, phenomenal ego and 
the phenomena implying the manifestation of consciousness But for the 
illumining presence of the spirits or souls Piakriti could never have 
evolved consciousness from within itself, and without the evolution of 
consciousness there would be no real evolution at all,— no expenence 
and no object of experience,— no knowledge and no knowable world,— 
and hence no cosmic system 


Thus tliough the changeless self-luimnous spirits or souls do not 
directly participate in the evolutionary and involutionary processes of the 
cosmic order and their essential transcendent character is “ n® '^ay 
affected by these processes, their association with Pr^nti admt- 

ted for a rational explanation of this cosmic order. Though ever-chmging 
non-self-lummous Praknti and the changeless self-lummous Spirits 
(Purushas) have eternally and essentially separate and mdependent real 
existence of their own, Praknti maybe said to be etemaUy mthe service 
of the Purushas. for otherwise this cosmic order would be purposeless an 
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Prakriti (Vmka-khySti). This implies that true self-knowledge is the 
direct means to the realisation of the Supreme Ideal of life, and not any 
pious and noble action. 

Ignorance and knowledge, bondage and liberation, sorrow and joy, 
sense of individuality and its limitations and imperfections, sense of virtue 
and vice, karma and its fruits, desires and their fulfilments and frustrations, 
states of waking and dream and deep sleep, etc etc., — all these are 
phenomena of empirical consciousness and belong to the phenomenal 
cosmic system evolved from Prakriti. But they can not be rationally 
explamed without the assumption of the existence of a plurality of perma- 
nent transcendent self-luminous consciousnesses or souls or spirits 
(purushas or almans) behmd the empincal consciousnesses, through which 
Aey are revealed and with which they are falsely identified. Every 
individual consciousness, every phenomenal ego, every individual mind and 
intellect, every individual hving body, every organised pancabhoutic object, 
must have an individual spirit {Purusha) as the ^ound of its umty and 
individuahty, — as the changeless permanent background of its identity and 
contmuity amidst constant changes and modifications and transformations. 

Thus Kapila maintains that there must be a numberless plurality of 
individual purusbas, eternally transcendent m their essential character, but 
eternally associated with Prakriti and its course of evolution and 
involution, and that in this cosmic order a particular purusha is apparently 
related to a particular phenomenal egoistic consciousness and a particular 
phenomenal body (gross or subtle), evolved from Praknti The perma- 
nent “I” in every individual consaousness essentially refers to the Purusha 
related to it, but it is usually unconscious of the eternally transcendent 
character of this Purusha. This is the reason for the apparent bondage 
and worldhness and sorrow of the ‘T’ or Purusha. When in course of 
evolution any phenomenal individual consciousness is illummed with the 
knowledge of the essentially pure and self-luminous transcendent character 
of the Purusha, that particular Purusha is hberated from its association 
with Prakriti and the cosmic system and becomes thus free from all, 
phenomenal qualifications and limitations, free from all apparent bondages 
and sorrows, free from the sense of indiriduality and relativity and 
causahty The entire world-order becomes as good as non-ejdstent to that 
hberated Purusha, though to the innumerable unhberated Purushas the 
world-order goes on uninterruptedly. For this hberation of a Purusha the 
illumination of the individual phenomenal consciousness to which it is 
related is necessary, and this can finally bs attamed through Jiiana and 
Yoga, and not as the effect of any Karma, however noble and virtuous. 

The Sankhya Darsana of Kapila gave a powerful and permanent lead 
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to the attaintnent of Moksha or perfect hberation from ^ Knds of 
bondage and sorrow, which is the supreme ideal of life. Ths Brahma- 
Sutras of Badarayana, known as Vedanta-Dariana, gave an authoritative 
ohilQSophical form to the teachings of the Upanishads, and this was 
mdely accepted as the true and final philosophy of the Vedas hy a very 
large circle of truth-seekers. It had the authority of the Vedas behind it, 
and. at the same tune it was strongly argumentative. It very ably 
maintained that the Ultimate Transcendent Truth was not ascertainable 
purely by the strength of mteUectual metaphysical arguments, but that It 
was to be taken on faith from the Revealed Texts and then deeply reflected 
upon and directly experienced through the deepest meditation and self- 
absorption in It. 


Sdnkhya and Vedanta constructed permanently the philosophical 
foundation of NmtttUMarga and stimulated in all ages the cultivation of 
Vamgya and Jhana and Toga as the means to the ultimate fulfilment of 
hfe The philosophical literature based on SSnkhya and Vedanta developed 
wonderfully during all these thousands of years, and they had their 
infliiftnfifi upon the general hfe of the people and their arts and common 
hteratuie. Neither SSnkhya nor Vedanta, it should be noted, denied 
altogether the relative values of domestic and social duties and the 
vanous kinds of practices enjoined in the Pravritti-Marga as well as the 
relative unportanoe of Dharma, Artha and Kama, in the gradual develop- 
ment and elevation and refinement of the human life. They emphasised 
the essential unportanoe of renunciation and exclusive self-devotion to 
Yoga and Jnana m the higher stages of life’s spiritual progress, when the 
body and the mind and the intellect would be sufficiently purified and 
qualified for this fairer course of spiritual self-discipline through the due 
discharge of worldly duties and the faithful performance of noble deeds in 
accordance with the laws of Dharma-Sastras and social traditions. 


X. Development of Bhakh Colt 

The view-pomt of UpasanS-Marga (the path of devotional worship) 
also continued to develop since that early age and to expand its sphere of 
influence upon the minds and hearts and modes of conduct of the people. 
In the earher stages the plurality of Gods Notified in the revealed Vedic 
Texts were worshipped ceremoniously in the prescribed forms with an 
earnest devotional spirit, and each of the Gods was conceived by his 
devoted admirers as possessed of ail the superhuman Divine powers and 
qualities. Gradually emphasis was laid more and more upon the One 
Supreme Spirit, of Whom all these Gods were described even in the 
Vedas themselves as special powerful and majestic self-manifestations in 
tile cosmic order. The school of worshippers of the Supreme Spirit 
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worship, m spint of devotion was however common t^ftem aU* In'd 
the aim of all was to be in direct emotional touch with the Absolute 
Spirit through different Names and Forms. 

Accordingly, even in a very early age, the school of spiritual 
aspirants, maintaining that devotional worship to the One Supreme Spirit 
was the principal means to liberation from all actual and possible 
bondages and sorrows and enjoyment of eternal spintual bliss, was 
divided into a number of sub-sects. Thus there arose in that ancient 
period a good many Upasaka Sampradayas, devoted to the worship of 
Siva, Rudra, Pasupati^ Maheiwara, Vishmi, Namyana, Bhagawan, kdkti, 
Surya and others. Each of these Sampradayas had its distinctive features, 
a religious philosophy of its own and a complete code of moral and 
spiritual self-diseipline for the fillfilment of hfe and the attainment of 
Moksha. Each of them, however, claimed to be devoted to the Absolute 
Spirit, the Supreme Source of all phenomenal existences, the Ultimate 
Lord of the universe, and each bowed down to the authori^ of the Vedas. 
One point to be specially noted is that in the development of these 
devotional sects the Supreme Spirit was gradually more and more' 
personalised and humanised, and of all the Divine powers and attributes 
Love and Mercy were more and more emphasised. Truth-reahsation and 
Liberation also were believed to be gifts of Divine Mercy Each develop- 
ed a religious literature of its own, and the original authoritative hterature 
of each is known as Agama. These devotional schools steadily developed 
into the wide-spread Bbakti-schooh of later centnnes In course of tune 
the devotees of Siva, Krishna, Rama and Sakti (in the forms of K3li and 
Durga) became the most popular and wide-spread devotional sampradSyas 
m the country. They all conceived and worshipped the Supreme Spirit in 
these Divine Names and Forms. 



CHAPTER XIX 


THE EVOLUTION OF HINDU SPIRITUAL 
CULTURE (H). 

I. Sri Krishna’s Grand Synthesis of All Cults 

As the Aryan Society developed and expanded and gradually spread 
over all the parts of this great sub-continent, its culture naturaUy became 
more and more variegated and poly-morphous, but all its aspects continued 
to be pervaded by the three (or four) aforesaid idealistic and spuntualistic 
thought-currents, flowing down from the Vedic Revelations. The 
exponents of these view-points were sometimes engaged m heated contro- 
versies with one another, but they generally cooperated with one another 
for the peace and umty and steady progress of the society and the race. 
Faith in the Vedas was the strongest bond of umon among all the sections 
of the ever-growing community. Samts and sages witti extraordinary 
intellectual powers and spintual intuitions flourished in all ages among 
the advocates of all these view-points and spread their influence upon the 
minds and hearts of the people at large, mcludmg the people of the ahen 
races who were culturally conquered by the Aryans and gradually 
absorbed m the Aryan Society. As the result of friendly controversies and 
also as the inevitable result of co-existence and cooperahon, the followers 
of each path of self-disciplme appreciated more and more deeply the 
practical values of the other paths and adapted many of their modes of 
moral and spiritual and social disciphne to their own Each cult was thus 
more and more hberahsed and assimilative m course of its development 
and expansion. 

A psychological, social, moral and spiritual necessity was always 
felt m the inner consciousness of impartial and earnest truth-seekers for 
a perfect synthesis and harmony of Karma, Jnana, Yoga and Bhakti , — 
of Pravntti-Maiga, Nivritti-Marga, Vicara-Marga, Dhyana-Marga, and 
Upasana-Marga , — of domestic and social duties and responsibihties as 
demanded by our Moral Consciousness, detachment from worldly affairs 
and concentration of the whole energy upon the realisation of the 
Ultimate Truth as demanded by our spintual consciousness, and cultiva- 
tion of emotional love and reverence for the beautiful and magnificent 
Divine Source of the cosmic order and the Soul of all souls as demanded 
by our enlightened emotional and aesthetic consciousness. 

Early post-Vedic rehgious, philosophical, social, moral and poetical 
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literature of the illustnous saints and sages definitely indicates that various 
admirable attempts were made even in those ancient times for a rational 
reconcihation of the vanous modes of interpretations of the Vedas, for a 
real satisfaction of all the fundamental demands of the human conscious- 
ness and for a synthesis of the view-points of the different schools of 
thought. But the most successful attempt in this direction was made by 
Lord "Sn Krishna in the small Divine Song,— Bhagavad-GM. Sri Krishna 
was the truest representative of the Spirit of the Vedic Revelations. His extra- 
ordinarily eventful fife, his super-human dynamic personahty, hK profound 
spiritual insight, and his most comprehensive and practical philosophy and 
religion, gave him a unique place m the history of the evolution of the 
spiritual culture of Bharatavarsha. Even in his own life-time he was 
arrlpimprf and adored as a veritable Incarnation of God m human form. 
He was the greatest statesman and strategist, the greatest hero and man of 
action, and all the same the greatest philosopher and sage and Yogi of his 
age. 


The Bhagavad-GitS.heBevedtohnve been spoken by him to Aijuna 
on the battle-field of Kurukshetra just before the commencement of the 
horrible aU-out battle, gives withm the shortest possible compass the most 
rational and most practicable synthesis of all forms of moral and social and 
emotional and spiritual disciplme based upon the spmtual outlook on 
human life and human society and aU physical environments, as teught by 
the Vedas Krishna DwaipSyana Vyasa, who gave the widest pubhcity to 
the life and teachings of Sri Krishna and put his Gitoatthe centre of his 
most celebrated national Epic, MahS-Bhaifa, described it as Brahma-Vidya 
Yosa-SSstra, Bhakti-Sastra and Karma-Sastra at the same time and as 
havmg exposed the true essence of the Fei/us without dishonouring or dmng 
inmsticB to any aspect of their teachings or any school ofthou^t. The 
Gita raised our ordinary domestic and social duties to a high pmtual level, 
taueht us to perform our duties efficiently for duty’s sake wth the spmtual 
n/oflrfe in view gave enhghtened conceptions of Yajna, Yoga, Jnana, 
tn^l ^Sa TamZ. V^ana. and Moksha from the true spiritual 

the scone Of the practical reahsation of common people of all 
the spiritnahsation of the entire human life. 

Sri a. 
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whatever may be his social status or intellectual attainments or domestic 
and social obligations or environmental and economic conditions, — should 
become a Yogi in his practical life. Yoga should be the regulative principle 
of everybody’s hfe, and not only of the hves of those exceptional few who 
renounce all worldly connections and devote themselves exclusively to 
certain forms of physical and psychical and religious discipline and practise 
deep meditation in solitude. Yoga essentially consists in living a God-centric 
life,— a life governed by a Spiritual Outlool. on all the affairs of the world 
of normal experience, a Spiritual Ideal of all human activities (domestic 
and social and rehgious and intellectual), and an attitude of whole-hearted 
Devotion and Love and Self-offering to the Supreme Spirit (God) Who is 
eternally revealing Himself in all the phenomenal existences and wonder- 
fully regulating and harmonising all the affairs of His self-manifestations in 
this cosmic system. 

Every man ought to remember that he is a particular self-manifesta- 
tion of God for servmg God’s purpose in God’s world, that he is endowed 
with particular capacities and placed in a particular situation for the faithful 
discharge of particular Divinely allotted duties /or His sake, that he should 
devotionally play the part allotted to him, without any attachment to the 
works or any egoistic desire for their fruits, in a spirit of lovmg worship to 
Hira, and that the ultimate aim of all his works and all his physical and 
mental and mtellechial endeavours should be the realisation of perfect 
Spiritual Union with Hun. Some men may be fit for the performance of 
ordinary domestic and social duties ; some may be fit for more brilliant 
works of public utility ; some may be fit for making valuable contributions 
to the literary or artistic or scientific or philosophical culture of Humanity ; 
some may be fit for retirement from outer worldly concerns and exclusive 
self-apphcation to esoteric yogic practices; and so on. According to 
^fferent kinds of fitness, different men may have different Swadharma and 
God may have different purposes to be accomphshed throng the lives of 
™erent men. But Yoga can and should be the regulative principle m the 
hves of all men of all orders of fitness and of all strata of the 
society, and all people disciplining their life according to this 
umversal pnnciple of Yoga become worthy of reahsing the Supreme 
Spinhial Ideal. 

YogeSwara Sri Krishna, with his enlightened conception of all- 
OTmpre ensive Yoga, put an end to the age-long quarrel between Pravritti- 
arga and Nivrhti-Marga. by bringing out the inner significance and the 
n er ying spmtual umty of the two forms of disciphne. Piavntti-Marga is 
anif Jipl f ^deniable fact that man is by nature an active self-conscious 
-determming being and that without carefully regulated voluntary 
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actions even the continuity of his physical existence is impossible Hence 
every man must perform actions as a matter of necessity for his existence 
But no man ought to be contented with the performance of duties impera- 
tive upon him for the mere sustenance of his physical life, which is sure to 
terminate sooner or later. He has indefinite potentiahties for higher and 
higher development of his life through the performance of nobler and 
nobler actions of more and more permanent and intrinsic values. The Vedic 
Pravritti-Marga prescribes various orders of such noble and valuable 
actions for men of different orders of physical and mental and intellectual 
capacities for their progressive self-development and self-elevation to higher 
and higher planes of self-conscious existence. Such actions always contri- 
bute to the multiform welfare of the society along with the moral and 
spiritual development of the individual who performs them The ultimate 
aim of all such actions should be the moial and spiritual perfection of the 
individuals who should faithfully perform them This is the Ideal of Nivritu- 
Marga as well. 


Now, the Vedic Pravritti'Marga exhorts all men to perform such 
noble and useful and elevatmg actions with pure bodies and pure hearts 
and a purely rehgious attitude in a spirit of YajHa or Sacrifice. Yafia, as 
Krishna interprets it, does not consist merely or even mainly in the 
scrupulous performance of certain rituahstic ceremonies and the correct 
pronunciation of certain Mantra m connection with those ceremonies, 
though the special values and efficacies of these ntuals and Mantras for 
special purposes on special occasions are undeniable Yajha essentially con- 
sists in the cultivation of thespint oi sacrifice noA selfless service.-Voe 
sacrifice of a man’s personal earthly possessions for common good wth an 
attitude of worship to the Supreme Spint, the Soul and Lord of all beings 
of the universe. The highest forms of Yajha is the absolute sacrifice of the 
ego and all egoistic desires and ambitions and feehngs and all sense^f 
possessions, with the awakened idea that everything belongs to God. The 
True spmt of Yajha makes a man a Yogi 


Whatever is God’s should be humbly offered to God. Yajna aaor- 
dingly is resolved into pure worship of God with the materials (rich or 
noOT) which God Himself m His mercy supplies to ffie worshipper, and 
the worshipper should inwardly try to be free from the sense of owner- 
ship and all egoistic feelmgs with regard to them. All actions should be 
Somed m tills spirit of worship and in this spirit of ofifeing to God 
what IS God’s. The outer forms of the actions will involve apparent 
wcrffice, and they will also be of substantial service to ffie “n socie^. 
•^^‘Serials wiffi which yoyfic or womhip 

be earthly materials or outer possessions, all Japa, Dhy , P y 
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Bralmacaryya, VidyS-dana, Pranayana, Samdja-Seva, Mstra-SevS, 
Dharma-Yuddha, Prana-dana for the good of others, etc etc , should be 
practised in a spirit of Yajna or offering to God what is God’s, in as 
much as all our internal powers and possessions also really belong to 
God and are obtained from the Divine Mercy; and these should be used 
as matenals for the worship of God 

l§n Krishna points out that when apparently other Deities are 
worshipped with offerings of outer or inner materials, all these also go to 
the Supreme Spnit, though in an indirect way on account of the prevail- 
ing sense of diSsference m the imnds of the worshippers. Truly the One 
Supreme Spirit is the Soul of the plurality of Deities who are only His 
glorified Self-manifestations in diversified names and forms. He receives 
worship throu^ all these holy Names and Forms. Every intelligent 
worshipper ought to see the One God in all Gods and concentrate his 
attention upon this God of all Gods. But there must not be any conde- 
mnation of the diverse modes of worship of the Supreme Spirit through 
all these varieties of Divine Names and Forms. 

If the whole consciousness of a man is permeated by the spirit 
of Yajna, i e. the spint of self-offering and all-offering worship to God, 
then the actions, whether performed as presenbed rehgious rites or as 
ordinary domestic and social duties, do not become sources of bondage 
and do not stand in the way of Self-realisation or God-realisation. 
Rather they may become as efficacious as the practices of JnSna and 
Yoga for emancipation from bondage and realisation of union with God. 
Thus enhghtened Pravritti-MSrga may lead to the same spiritual goal as 
enli^tened Nmitti-Marga. Both may be practised as true Yoga i e. as the 
means to the spiritualisation of the whole being of a man and the union 
of the mdividual with the Universal Soul. 

Sri Krishna proclaimed in the Divme voice that if a householder or 
an active member of the society, while enthusiastically discharging his 
multifarious domestic and social responsibihties and performmg various 
kmds of noble and pious and useful actions in different spheres of life, 
can adequately tram his min d and heart io remain free from pride and 
vamty, free from selfish desires and ambitions, free from cares and 
anxieties about the consequences of his actions, and can form the habit 
of calmly and dtlightfully playmg the parts allotted to him by the Lord 
of his soul in His cosmic play as His humble servant or as an instru- 
ment in His hands, in a spirit of self-offering devotional service to the 
Lord, then he is to be regarded as a true Yogi and a true Bhakta, a true 
Tyagi Md Sannyasi, a true sadhaka of the Nivrilti-Marga. On the other 
hand, if a cave-dwelling or wandering ascetic, who having abandoned all 
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domestic and social responsibilities lives an austere life of hardship and 
privation or a life of pure contemplation or metaphysical speculation or 
devotional intoxication or esoteric yogic practices cannot free himself from 
the sense of ego, selfish desires and ambitions, from pnde and prejudice, 
hatred and fear, attachments and aversions, cares and anxieties and other 
weaknesses of his psychical nature, he is not worthy of bemg regarded 
as a true Yogi or a true Bhakta or a true JiiSm or a true Tyagi or 
Samyasi. 


§ri Krishna taught people to judge the true spiritual advancement 
of a person, not by the outer modes of his life, not by his outer action 
or inaction, not by his outer Bhoga or tySga, not by his home-dwelhng 
or forest-dwelling, but by his genuine internal transformation, by the 
true spiritual illumination of his mind and heart, by the degree of his 
emancipation from the sense of Me and Mine and his reahsation of the 
Supreme Spirit in hims elf and in the world of his experience §n Knshna 
taught the spiritual aspirants to see Karma in Akanna and Akarma in 
Karma, Pravritti in Ntvritli and Nivnttijn Pramtti, by deep consideration 
of inner attitude and reahsation of the sSdhakas concerned. When 
Akarma or Nivritti is attended with egoistic vanity or selfish desires or 
hatred of active life, it is as good as actions bom of egoism and selfish 
desires and becomes a source of bondage. Karma m a spirit of selfless 
devotional service to the Supreme Spirit is to be conceived as akarma, 
since it cuts asunder the bondage of the world. , 


According to Sri Krishna’s mterpretation of the true Vedic way of 
life the faithful discharge of domestic and social obligations, fte perfor- 
mance of sacrificial deeds and other rehgious rites in accordance wiA 
the injunction of the the cultivation of devotional senti- 

rS the various modes of ceremomal worship, the systematic 
See of to various methods of self-disciphne and self-control 

^ If ^nTipfititration and self-illummation as presenbed into Yoga-Sastras, 

ment from aU A. f of Truth-realisation, etc .—all these 

privations and hardship ^ capacities and 

are diverse ways, suited P attainment of the same spiritual 

Ideal of human life. The & w ggjf.jgfinement and self- 
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But, Sri Krishna points out emphatically, for the purpose of deriving 
the best, the highest and the 'most desirable and valuable benefits from 
these apparently diverse modes of spiritual self-culture, attention must 
be freed as practicable from their outer forms and directed to their bmer 
spirit. The outer forms of the various kinds of injunctions of the Vedas 
may appear to be different from and often conflicting with one another, 
but the inner mtention of all of them is the same. Undue emphases upon 
the differences of outer forms among the various modes of spiritual discip- 
line gave rise to unwholesome controversies and different schools of 
thought and different religious and social sects and subsects. The inner- 
most spirit of all these forms of discipline enjomed by the Vedas is what 
Sri Krishna called the spirit of Yoga. It is intended that each of the 
modes of disciplme should be pursued with the spirit of Toga at heart 
According to Sri Knshna, if even the most ordinary domestic duties are 
performed consciously with the genuine spint of Toga at heart without any 
selfish feelings and desires and without any attachment or aversion, this 
can lead to the same spiritual good as the systematic practice of meditation 
and renundation. 


§n Eirishna exhorted every human being to live the life of a Togi, 
i. e. to live a thoroughly God-centric life, in whatever situation he might 
be placed and for whatever form of works or practices he might be fit by 
his temperament and his physical and mental capacities. He interpreted 
Toga in such a universal way as to be practicable to every man and 
woman, to the humblest ^udra or labourer as much as to the most 
learned Bratonana or the most warlike Kshatriya or the most commercm- 
Iist Vaisya, to a person bom in the lowest cadre of the society as much 
as to an illustrious person occupying the highest position in tie sodety, 
to m ordmary householder as much as to an aff-renouncing Samyasi. 
He brou^t down God, the Universal Soul and ttie Absolute Lord of the 
umverse, very near to the nund and heart of every man and woman of 
the world. He presented the Ultimate Reality of philosophy in such a 
popular and attractive form that even a person without any book-learning 
mght feel His vivid presence within himself and in all around him,— in 
society, in his natural and social surroundinas, in all 
physical and historical events, in afl forces of nature, in afl mountains 

SS “ -a Fire nd At «.d Eft=r. 

not God is everywhere, within and without. 

^ women to cultivate this Divine 

S Iffe T ^ «’tK=ems 

thathe livesln constant remembrance 

in God, he lives for God, he has to play ids role in God’s 



world for God's sake out of love and reverence for God without any care 
or anxiety for the fruits of his endeavours which belong to and are 
determined by God, Every person should cherish the most cordial perso- 
nal love for God and look upon Him as eternal Father and Mother and 
Brother and Friend and Lord, nay, as the Soul of his soul, as the eternal 
Beloved of his heart, as the absolute Ruler of his destiny and the unerring 
Guide in all his actions. Everybody should always hope for absolute 
and perfect Union with God, in which the final success and fulfilment of 
his self-conscious and self-disciplined life in the human body hes. In this 
system of popular and universal Yoga preached by Sn Krishna, Bhakti 
or whole-hearted self-offering love for God obviously ,plays the most 
predominant part, in as much as it supplies the motor force to all the 
noblest human endeavours, makes all these endeavours pleasant and 
joyful and is also a universal factor in the nature of man. This Bhakti 
has of course to be purified and enlightened by the cultivation of true' 
knowledge and moral goodness and fully concentrated on God, Who is 
the 'Hruth and Ideal of life. 


In his philosophical view Sri Krishna assimilated the Prakriti- 
Pumlut-Vdda, Kshetra-Kshetrajna-Vdda, Kshara-Akshara-Vdda, of the earlier 
Sankhya philosophers, with the Brahma- Vada of the Vpanishads, and 
highly enriched the conception ot^Braluna by the wonderful amalgama- 
tion with it of the conceptions of ParamSima, liwara, Mahehvara, MahS~ 
Yomimra, Bhagawdn, Ndrdyana, Purushottama, etc., as concraved and 
interpreted by the schools of Yogis and Bhaktas and others. He preached 
an all-comprehensive conception of God (the Supreme Spmt) which 
coxdi equally satisfy the rational demand of the mtellect and the emobo- 
Sl demand of the heart of aU classes of truth-seekers and spiritual 

aspirants. 

The Supreme Spirit he preached is personal as well as impersonal, 

active as weS as inactive, transcendent as weU as immanent, nirgima 
active as w and eternal and also reveahng Himself 

in a vaneW ot n mfinitely lovmg and 

feeing atmTe absolute Cause-material, efficient, final ^ wefl as 
merciful. He order in tune and space, but He is 

formal.-of this phenomenal way affected by the 

eternally above tune and is Lrnally possessed of 

spatio-temporal ch^s ' goodness and beauty, infinite 

infinite wisdom and ^merj, infinite justice and benevo- 

strength and power, infinite love a y phenomenal imiverse 

of these Diwne qushfies. 
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Everywhere it is God Who manifests Himself. Whatever specially 
attracts our notice is His Bibhuti or special self-manifestation We have 
to see God everywhere in His world 

Thus in stead of cursing the world as an u^y and dreadful place of 
bondage and sorrow, Sri Krishna gives a Verified account of the world, 
- emphasising that it is really a Divine world full of Divme self-expressions 
and it should be adored as such. Bondages and sorrows arise from our 
egoistic outlook and our selfish desires to convert this world into an 
object of our sensuous enjoyment. When we do not see God m His 
world of phenomenal self-manifestation and try to look upon it as our 
possession and to exploit it for our enjoyments m the lower planes of 
our conscious life, it amounts to a revolt against God, and suffenngs are 
the mevitable results. Sri Krishna intends that we should see God face 
to face m His world, love and adore Him in all the forms of His mani- 
festations, serve Him with aU the outer and inner materials He has placed 
at our disposal, absolutely surrender ourselves to His love and mercy and 
be free from me and mine. This would lead to deliverance from all 
bondage and sorrov/ and participation in His infinite joy and freedom and 
beauty and peace. 

Sri Krishna conveyed to Humanity another great message of hope 
and strength, viz. Incarnation of God (Avataia-Vada) He announced 
emphatically and unambiguously that in whatever age unrighteousness 
appears to become the prevaihng order in the human society and right- 
eousness appears to be depressed or suppressed,— whenever there happens 
to be the predominance of materialism and militarism and dishonesty 
and hypocrisy and arrogance m the human society and the moral and 
spintual ideahsm inherent m the inner nature of man becomes weakened 
and loses its controllmg force and is domineered over by the Asunc 
powers, — ^the Supreme Spirit incarnates Himself in special embodied forms 
and exercises extraordinary Divme powers m those forms, for subduing 
the forces of unri^teousness, strengthenmg the forces of n^teousness, 
remterpreting the eternal Truth and Law immanent in the Divine Cosmic 
order m appropnate forms suited to the age and restormg a proper 
atmosphere for the normal development and invigoration of the moral and 
spintual outlook of the people. 

It IS quite m conformity to the Divine plan of the Cosmic Order 
mat there is pracUcally a continuous tug-of-war among the Divme and 

atamc,— pro-spiritual and anti-spintual, — centnpetal and centrifugal, 

orces in this constantly movmg and changing world, and there are 
a ®r>iate victones and defeats of these apparently antagomstic forces In 
reality both lands of forces are self-manifestations of the inscrutable 
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Diviae Power m His Cosmic Play, and they are by the Divine Will 
arrayed into rival (parties as instruments for the maintenance of the 
magnificent Play, each in its own way immensely addmg to the grandeur 
and beauty of the Play. It is also in accordance with the Divme Design 
that on certain occasions peace and harmony and orderly progress of 
the Play appears to be endangered by the heated excitements of the rival 
parties and the blurring of the moral and spiritual outlook, and that on 
such occasions there are special Divine interventions for putting things in 
order. In the mundane lives of these AvatSras men get special opportu- 
t nities to witness directly not only God’s superhuman wisdom and power 
in a variety of forms, but also various evidences of His love and mercy 
and beauty and sweetness. Through the study of the conduct of the 
Avatatas men can get a veiy good training for cultivating vanous forms 
of sweet personal relationship with God. The Infinite comes down to us 
in a finite form, the Birthless takes birth, tiie Blissful participates m our 
joys and sorrows, the Transcendent One becomes our kith and km, for our 
sake,— for the sake of elevating us to His plane How merciful and loving 
He IS to usi 


H. VvASA, Valmki, Epics, Poranas 

gri Krishna DwaipSyana Vyasa, who was a senior contemporaiy of 
Bhagawan §ri Krishna and who also hved long after him to continue his 
cultural work, played a unique role in the consohdation of the spiritual 
thoughts of Bharatvarsfaa and in popularismg them throughout^ the length 
and breadth of this great country. He was a Mahayogi, Maha-Jnam, MtM- 
Bhakta, Maha-Prem, as well as a great mtellectuahst, a great philosopher, 
a ereat poet, a great preacher and organiser. He made a wonderful compU- 
aton and synthesis of aU the earlier Intellectual, moral and spintua^ 
achievements of the Aryan society, assimilated aU the important culteal 
developments of the Non-Vedic and even the Non-Aryan people with those 
of the Vedic society, brought about a reconcihation among the e^onents 
of Fravritti-Margu and Nivtitti-Marga in the hght of the inspiration 
ISd from the life and teachings of §ri Krishna laid a s^d 

pMojpp/acu/ foundation of the aU-assimilatmg views he preached throng 
tiie exoOTition of his Srahma-Siuras, composed the enqyclopae&c work, ge 

tUp Iftfhest thouehts of all the greatest samts and sages of aU the reugio 

forms in every corner of the country. 
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All his works were of permanent values. He may be said to have 
given a defimte and ever-lasting shape to Hindu spiritual culture. All the 
subsequent developments were on the basis of his works. He became 
immortal with his immortal bequests. He is still adored as the immortal 
Guraby all sections of the Hindu commumty. His authority with regard to 
the mterpretation of the Vedic revelations and his judgments upon the 
vanous rehgious and moral and social and other practical problems of life 
are generally regarded as unchallengeable. After the wholesale destruction 
of all the ruhng mihtaty powers of the country in the great civil war depic- 
ted in the Mahabharata, Vyasa and his followers (for a good many genera- 
tions) appear to have ainirably done the gigantic work of the cultural 
reconstruction of the country and accomphshed the lasting union of the 
whole country on the basis of spiritual ideahsm. 

Sri Knshna Dwaipayana’s first immortal work was the most compre- 
hensive compilation of all the Vedic Mantras with their early commentaries 
and the authoritative treatises dealing with their practical apphcations and 
the arrangement and classification of them in the most scientific method. In 
this compilation he laid the most solid foundation of the ever-growing 
ever-expanding Hindu culture and guaranteed the unity of the Hmdu 
commumty amidst its ever-mcreaskig diversities and complexities for all 
times to come. In this compilation he inseparably hnked together the 
Upamshadio Brahma-centred spiritual thoughts and the cults of Sannyasa 
and Yoga and Jnana and Bhakti with the Mantras addressed to the 
(apparent) plurahty of Deities and the vanous kmds of injunctions and 
prohibitions for ennobling and spiritually elevating the practical life of all 
sections of people. He wanted to hve no room for any serious antagonism 
between Pravritli-Marga and Nivritti-Marga or among the different systems 
of moral and spiritual self-disciphne. 'It was specially on account of his 
accomphshmg this super-human work of most far-reaching importance 
that he was honoured with the title of Vyasa. Further, he tramed several 
batches of most highly intelligent and scholarly disciples for speciahsing in 
different branches of the Vedic hterature and for propagating them among 
the rank and file of the society. The Vedic studies thereafter passed on and 
on through successions of preceptors and disciples generations after genera- 
tions and kept up the basic spiritual outlook of Hinduism throughout the 
chequered history of its expansion and comphcation and its periods of 
bnlhance and darkness. 

Secondly, he did the great work of foundmg the school of Vedanta- 
Bariana, which has since then occupied the exalted position of the central 
and most popular philosophical school of the Hindus. This Daisana 
Ktabhshed the spiritual outlook of the Vedas on a rational basis. It showed 
that the XJpamshads and the Bhagavad-Qitd of Sn Knshna clearly unveiled 
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the innermost essence of the Revelations It supplemented the deepest 
spiritual expenences of the Rishis and Maha-Yogis by sound intellertaal 
arguments to demonstrate that Brahma or the Supreme Spint is the 
Absolute Reality, the sole self-existent self-shming effortless changeless 
Ground and Cause and Soul and Lord of the amazmgly diversified and 
harmonised Cosmic System. It accordingly proved that Truth-reahsahon 
means the experience of Brahma as the Ultimate Truth of all actual and 
possible existences and of the essential non-difference of the world and all 
individuals within it from Brahma. It showed that the Supreme Ideal of 
human life hes in this Truth-realisation. 


It IS obvious that, according to this Dariana, from the view-point of 
the Supreme Ideal of human life Nmitti-Marga is supenor to Pravrittu 
Marga, Yoga and Tattwa-Vieara are superior to Karma, Tyaga and 
Samyasa is superior to Bhoga. This superiority of NmiUi to Pravritti has 
been universally recognised theoretically as well as practically by all 
sections of Hindus, and this idea cheiished for so many generations has 
^ven a special mould to their minds and hearts as well as their customs 
and habits. But Vedanta Darsana never ignored the fact that only morally 
and spiritually advanced individuals could renounce all worldly concerns 
and devote themselves exclusively to Yoga and Tattwd-MSna for the realis- 
ation of the Ultimate Ideal. For the generahty of people Pravritti-Marga, 
i.e, the path of well-planned and well-regulated actions, was essentially 
necessary, and it was indispensably necessary also for the Abhyudaya (all- 
round progress) of the human society, which alone could proride the 
specially gifted spiritual aspirants with adequate favourable conditions for 
their undisturbed devotion to deeper mteUectual and spintual self- 


discipline 

Vedanta Dariana accordingly exhorted the people m general to 
advance m the path of weff-planned and weU-regulated active life in 
conformity to their Siia-Dharma, but with the supreme spirUual ideal of 
life in view. In this path the people of all levels of moral and 
attainments and of all strata of the soraety could on the one hand be truly 
serviceable to the Abhyudaya of tile society and on the other hand prepare 
fhpmselves for higher and higher stages of spiritual self-discipline and 
finally for renunciation and exclusive devotion to Yoga and Jhana fofjhe 
♦♦ ‘ninpiit of Moksha Those who would not be able to acquire the fitne 
IdSiphne orNivntti.Mdrgam this life must 
. !™t Ll deoressed or be misled to thmithat they would be 

.PP0r.™.fe to, «.= of oup.* 
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spintual ideal.' Thus Vedanta %zse. a well-planned programme of life based 
on the spiritual outlook on the hfe and the world to all classes of people. 
This has moulded the Hindu hfe since then 

Sri Krishna Dwaipayana’s third encyclopaedic work was the compo- 
sition of Mahabhamta, which has since then been regarded not only as 
the greatest national Epic of Bharatavarsha, but also as the most antho- 
ntative interpretation in a popular style of all the various aspects of 
Hindu culture. Bhagawan Sri Krishna is the central figure of this great 
epic and His Gita occupies the central position in its discussion of all 
problems. There is scarcely any important domestic, social, political, 
ppo nnirup ., ethical, religious and metaphysical problem, which is not 
introduced for discussion m this gigantic book, and the final solutions of 
all these problems are arrived at in the light of the spiritual outlook as 
taught in the Vedas (including the Upanishads) and the Bhagavad-GitS. It 
also contains the resume of the views of all the important philosophical 
and religious schools, which by that time grew in the country, whether 
within the Vedic society or outside. 

Discussions on Karma-MTmams& and Atma-Mimamsa and Biahma- 
MmSmsS, on Sankhya and Yoga and Nyaya, on the cults of the PSncaratra 
and Bhagavata and NSrSyanha schools as well as those of the iSaiva 
and Pdsupata schools, on the matenalisbc views of the Carvakas and the 
senu-materialistic views of some other sects, on Varndsrama-Dharma and 
Saimyasa-Dhama and Bhakti-Dharma, on Ahimsd and Satya and Japasya 
and Asteya and Dana and Yajiia and Jiva-Sem and service and sacrifice 
and other ethical prmciples, etc., — all these found their places in this 
great national Epic. All classes of people in all situations of life in all 
ages could obtam inspiration and practical guidance from the study or 
the hearmg of this immortal literary work. There are innumerable did- 
actic stories in the book, which at once appeal to the conscience of the 
people and create lasting impressions upon their minds and hearts. 
Really the Mahabharata has rendered an unparalleled service durmg all 
these centuries in mouldmg the interjects and minds and hearts and the 
practical fives of all classes of men and women of Bharatavarsha and 
inspiring them with a spintual outlook on all affairs The stones of the 
Mahabharata have supplied the poets and dramatists and artists and 
muacians of all generations with the themes for their productions, which 
also exercised their influence upon the people and consolidated their 
spintual outlook. Even now an intensive study of the Mahabharata can 
impart an all-round education (excepting of course scientific and technolo- 
gical education of the present age) to earnest scholars and thoroughly 
acquaint them with what Bharatavarsha stands for. 
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e fourth important work of Krishna Dwaipayana was the 
initiation of the composition and dissemination of a number of Puranas 
for the edification of the masses of people m all parts of the great 
land. Ths Puranas brought the Spirit of the Vedas, the Upanishades, the 
GM and the Vedanta-Darsana very near to the doors of every section 
of people in various Names and Forms and presented Him as accessible 
to everybody. In the opmion of a renowned western scholar the Puranas 
are “a poputor'encyclopaedia of ancient and mediaeval Hinduism, religious, 
philosophioal, historical, personal, social and political”. Along with 
various stories illustrating God’s mfinite mercy and love for His human 
children, the Puranas describe various anecdotes about the lives of Malm- 
yogis, MahSjnanis, Mahabhaktas and Mahakarmis, about the lives of a good 
many national- saints and nafaonal heroes, about the sacredness of various 
places of historical and geographical importance, about the efScacies of 
various rehgious rites and ceremonies, about the instructive character of 
vanous histoncal events, about the sources of strength and weakness in 
the social 2and pohtical hves of the people, and so on All the descrip- 
tions and discussions have a common aim in view,— viz , to make all 
people religious-minded and pure-hearted and God-centred in all affairs of 
their individual and collective hves under all possible circumstonces. All 
the loftiest problems of philosophy and religion are discussed in the most 
popular forms from the most [liberal point of view, so as be intelligible 
and appeahng to>ll classes of people. 


Though a leaning towards Bhakti or devotion to the Supreme Spint 
isnredominantm all Puranas. they seek to harmonise Pravritti with 
Nlntti. Karma with Mona and Yoga. Bhoga mVoTyaga energetic active 
life with the calmness and tranquilhty of the mmd, the faithful 
of domestic and social obligation with the Supreme Spmtual Ideal of life 
Due homage is paid to aU the religious sects and subsects seeking to 
r^le theStim^e ideal through different methods of moral and spiri- 
reatee the uium devotion and love for the same Supreme 

tual disciphne and ou»g ^ ^ 

sprit thro^ "S L S. at. « 

Narayana, Han. Vasudeva, 6 , i 

Rama, Skanda, Oanapatx, uryy ’ ^ ' ^,^gjent creeds and rituals and 
disturbing the specific features of the sects. 
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Epjc of Bharatvarsha, the Mahabharata being the second in point of 
time It was as popular and inspiring, thou^ not so encyclopaedic and 
philosophical, as the latter In the composition of this great Epic Maha- 
rishi Valmiki was inspired with the idea of presenting to the human 
society the hfe of an ideal man, in whom there should be a combination 
of Humanity with Divinity, in whom Humanity should be elevated to the 
level of Divinity and Divinity should be revealed to man as the perfection 
of all human excellences He found such a God-Man in Sri Rama, who, 
besides bemg an ideal son, an ideal brother, an ideal friend, an ideal 
husband, an ideal king, an ideal hero, a man of universal sympathy and 
compassion, a man of truth and love and purity and sacrifice, an ideal 
man of action with the spint of a Yogi and a veritable embodiment of 
goodness and greatness, — carried the banners of the Aryan ethico-spintual 
culture upto the southern-most extremity of this vast continent after 
having vanquished the materiahstic self-aggrandismg mihtary powers by 
his wonderful heroism and having won over the hearts of the people at 
large by his moral and spiritual excellences. 


Taking Sri Rama as the Human-Divine Heio of his Epic, the immor- 
tal saint-poet depicted a good many ideal characters, narrated great 
varieties of situations, dealt with varieties of domestic and social and 
polmoaland racial and moral and spiritual problems and in and through 
all these presented the ethioo-spiritual culture of the Aryans at its best. 
Everywhere the Maha-Kabi demonstrated the all-conquering power of the 
Spmt, the supremacy of Dharma and Moksha over Artha and K&ma, the 
superiority of love to hatred, of benevolence to selfishness, of sacrifice 
to possession, of the dictates of duty and virture to the demands of the 
natural desires and propensities The Ramayana exercised a tremendous 
influence upon the mmds and hearts and the practical conducts of all 
sections of people in the country and also abroad. The Ramayana 
inspired a great many poets and thinkers of later times to write charm- 
nig poems on the life-story of Rama and the other noble characters of 
the Epic and on the topics dealt with therein, RSma has since then 
occupied m the hearts of the people the position of one of the greatest 
carnations of God and some sections *of the people have been and are 
still devoted to the worship of Rama as the Supreme Spint. 


The Ramayana, the Mahabharata and the Puranas did not belong to 
school of religious or philosophical thought, and did not 
SOC1 tv thought-currents which flowed on in the Aryan 

Revel t. different interpretations of the Vedic and the Agamic 

systems ° diverse spiritual expenences of samts, or any of the 

throniri, H, rehgious philosophy which developed m the society 

® intellectual efforts of great sages. They rather . wanted to 
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Uni them together and to reconcile and iiniiV them bv • i. 
deeper spiritnal signifirance and practical utilfe the 

each .« 3^" ir'^f 

Aflrow and JSoto and yoga and magj-a and miff.~zU these coafe’ 
ed to develop m the ever-evpandmg Hlndn society. They preached in the 
most_ attractive forms the spiritual ideal of life and Miversal moral 
principles of conduct to the farthest comers of the land and a.n-anS 
tire non-aryan peoples in course of a few centuries. ' 

A/,msa (hannlessness) Satja (trathfulness). Ast^a (non-stealms) 
Aro/imoMO’J-a (control) of the sexual and sensual propensities), 

(OTntroI of the tendencies to hoard money), Sauca (sslf-puriScation) 
Smros/ta (contentment). Tapa/t ^usteritj’), SmdJnSya (semch for tme 
knowledge) and Iswara-PraniMana {devotion to God in any Name and 
Form), ^which were the bases of Toga and were known as Tawa and 
Niyama in the Toga-SasIras.—mie tanght to all people by the Epics and 
the PurSnas as the universal principles of good and noble conduct {sSira- 
bhoum mahabrata), S3'mpathy and compassion for and selfless sendee to 
all fellow-beings (men as well as all other living creatures) was tanght as a 
highly noble form of worship of God. Spiritnal advancement {Dlarma 
and Moksha) was preached as supenor, even in worldly life, to political 
authority and economic prosperiQ’ and materialistic grandeur. The 
stratification of the sodety info J'amas and Asramas was [made on the 
basis of spiritual culture, and the Bralimanas and the Samy^ were given 
the most honourable positions. Before the time of Bud^a and l^iaha- 
vira the Hindu society-bmiding and nation-building on the moral and 
spiritual basis was (at least theoretically) almost complete. Tie bond of 
unity of all the diversifies in Hmduism was supplied by their faith in the 
authority of the Vedas and their qiiritnal outlook; on all fiie affairs of 
individual and collective life. 

m Buddha, asd Maelastra 

Lord Buddha, the illustrious founder of Buddhism, and Lord 
Mahavira, the illustrious founder of Jainisio, who led two powerful 
efhico-religious movements, more than a thousand years after Sree 
Krishna and Vyasa, were both of them Mahay ogis, and in aU tiieir fimda- 
mental tp arhings they followed the line of the ancient rog/ school ^d the 
Nibritti-margaoi&e Vedas. Like the old enli^tened Siddha-Togis thKS 
two ereat teachers regarded a life of renunciation, the sj'stematic practi® 
of ihtemaland external self-control, self-purification, sdf-refinemeat ^d 
self-concentration, the abandonment of aU selfish deshes and ^bitioM for 
and attachments to the transitory things of this world as well as of tn 
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other worlds, as assenbal for the attamment of perfect hberatioa from 
all actual and possible sorrows and bondages. Like those ancient Yogis 
they were httle interested in subtle metaphysical speculations with regard 
to the ultimate Source and constitution of the cosmic order or with regard 
to the existence of any eternal transcendent Reality behind this ever- 
changing and ever-contmuous phenomenal universe of our normal experi- 
ence or with regard to the essential character of the individual soul, like 
them they were chiefly interested in the practical problem of the discovery of 
the most suitable and effective means of hberation from all kinds of sorrows 
in this life or in any form of hfe hereafter. Like those ancient Yogis 
these two illustrious teachers were convinced of the inefficacy of these 
Vedic Kaima-KSnda and the various kmds of compheated ntualisbc 
sacrifices and ceremonial forms of worship offered to the Deities, 'as well 
as of the subtle metaphysical reasonings practised by different schools of 
philosophers, for hberating the people permanently from all possible 
sonows. 


Moreover, they were convmced that Vedic ceremonial Kanna-Randa 
as well as metaphysical Mdna-Kanda and even complex forms of UpasanS- 
Kanda were not practicable for the common people who were the worst 
sufferers in this world. They accepted the view of the all-renouncing Yogis 
and Jnams that all the objects of this phenomenal world-order are transi- 
tory or momentary and that desires for and attachments to such transitory 
objects of the world are the real causes of all sorrows and also that 
ignorance of the inevitably transitoiy character of all things of the world 
IS the root-cause of all desires and attachments and hence of all sorrows. 
Accordingly the universal remedy for all sorrows is to root out all desires 
and attachments from the nund For this purpose the normal nature of the 
mind has to be sufficiently purified and transformed. The consciousness 
of the transitoriness of worldly thmgs has to be fully awakened and 
dynamic. For this the earnest pracUce of Yoga and JHana is necessary, 
but Yoga must not be confused with excessive self-mortification and ascetics 
ism, nor should Mana be confused with hair-sphttmg metaphysical argu- 
mentation and logical warfare. They expounded Yoga and JMna in a 
way, which made them pracUcable to common people. 


The rules of ethical conduct and the modes of spiritual discipline 
practised and preached by Buddha and Mahavira were essentially the same 
as those prescribed by the Igamas and the old Yogi Sampradaya, though 
they fomulated them in some cases m different languages. AJirmsa. to 
wffich both of them attached great importance, was the first item of Yama 
of the Yogi school. The latter, however, had not raised any strong voice of 
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My coume of religious practices according to their wisdom and choice 
nld not tolerate the open rebellion by any commumly within its fold 
agamst the authority of the revealed Fe^fas, which constituted the sfrong- 
Mt bond of imion for'a good many centuries among the large variety of 
Hini^u peoples holding diverse kinds of philosophical and religious views 
and hmg under diverse political and military powers m diverse economic 
and physical conditions in different parts of the vast country Revolt 
agamst the Fedas meant to the Hmdus revolt against the cultural and 
spintual umty of Bharatavarsha, 


Both the illustrious Mahdyogi teachers, Buddha and MahSvIra, seem 
to have had conceived the idea of propagating a non-dogmalic non- 
ritualistic non^metaphyslcal non-communal system of ethico-religious 
discipline for the common people based on purely moral and spiritual 
pnnciples and appeahng to the common-sense of these people. This was 
quite consistent with the traditions of the ancient Yogi school. This seems 
to have impelled them m their practical teachmgs to make adverse critic- 
isms against all current ritualistic practices, all prevailing popular beliefs 
(including belief in the mfaUibihty of the Fedas and the unverifiable mira- 
culous effects of the Vedic rites and ceremonies), all widely respected but 
mutually contradictmg metaphysical theories, all social institutions based 
on the birthright of certam pnvileged classes, all injustices and cruelties m 
the name of leli^on and aU kinds of narrowness and exclusiveness and 
violence and untruth. They of course harboured no ill feeling against any 
school of thought or any form of religious discipline sincerely pursued for 
emancipation from this sorrow-ridden world by any class of people, and 
they considered it irrehgious to hurt the feelings of other people. Still 
they fonght with their Togfc calmness and tranquillity against the prevail- 
mg traditions for the propagation of their independent views. 

Each of the two Master-Yogis founded a monastic orgamsation (not 
far off from populous loeahties) for the systematic trammg of alkcnounc- 



299 


ing spiritual aspirants in the art of yogic self-disdpline and self-enlighten- 
ment and m hving the life of perfect purity and desirelessness, perfect 
tranquilhty and harmlessness, perfect chastity and universal friendliness, 
perfect peace and bhss and freedom from the touch of all sorrows and 
cares. They hoped that through these specially trained samyasi-yogts 
the true ideal of sorrowless and blissful life should be effectively propa- 
gated to all classes of people in all grades of the human society. There 
must be contact between the samySsis and the grihasthas, since the former 
would have to depend upon the latter for their food and the barest neces- 
saries of then: physical existence and the latter must humbly approach the 
former for leammg the art of getting nd of sorrows and anxieties from 
which they all suffered Though renunciation had been quite familiar to 
Hindu spiritual culture, such organised monasticism was rather new. 


The two great Masters did not naturally claim any absolute origina- 
lity for then modes of sadhana and their teachings. Each of them referred 
to the long hne of their spiritual forefathers, — the long hne of Mahayogis 
(Buddhas and Tirthankaras) from whom they obtained the li^t. They 
however used different languages, different techniques, different termino- 
logy and nomenclature, in expounding their views and spiritual expert- " 
ences They often differed from each other m their emphasis upon 
particular details of the yogic disctpUne they taught and with regard to 
the outer modes of conduct Hence these two contemporary religious move- 
ments grew separately and in competition with each other, but both of 
them yearly populansed the yogic ideal of life The sphere of influence of 
Buddhism vastly expanded, when Emperor Asoka of immortal fame made it 
his state-rehgion and sent missionaries to all parts of this vast country and 
even to many foreign countries for preaching the noble message of Buddha. 
Asoka’s contnbution to the propagation of Buddha’s Gospel of Non- 
violence and Universal Love and Friendhness and Compassion for all 
distressed and neglected men and ammals is unparalleled. Gradually 
selfless service to helpless men and animals became a prominent feature in 
the rehgion of the Buddhist Sangha, and active compassion for the sorrows 
of others came to he regarded as the most effective method for emancipa- 
tion from one’s own sorrows. 


In spite of the intention of Buddha and Mahaidra to keep their 
systems of ethical and spiritual discipline free from metaphysical contro- 
yersies and ntuaflstic comphcations, several philosophical schools developed 
m Buddhism and Jamism within the framework of their teachings and a 
number of toaric ntuals and modes of worship graduaUy appeared in 
them. Buddhas utterances about the impermanence and eve^-change- 
ableness of all objects of our experience, his non-committal attitude 
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towards all questions, regarding any permanent transcendent Reality like 
Brahma or AtntS or any Ultimate Material or Efficient Cause of this 
ever-changing phenomenal world, his discreet silence about the true nature 
of the illumined experience attainable in the deepest Samadln and about 
the real significance of Nirvana or Moksha, were construed by his intellcc- 
tualist followers into the philosophical doctrines of the momentariness 
(kshanikatwa) of all existences, the non-existence of any eternal supra- 
phenomenal Reahty like Branma or Atma, the absolute annihilation of the 
individual soul in Ntivana, the Absolute Void or the Absolute Negation 
of all existences {iSmya) being the ultimate Truth of all existences, and 
logical corollaries were drawn from these conclusions. 


The development of such plulosopliical views, not only widened the 
gulf of difference between Buddhism and Hinduism, but also created 
schisms within the Buddhist church. The Budhhists were divided into 
Sarvastilwa-Vadi, Vijnana-Vadt, Smya-VSdt and other minor schools, and 
each school was further subdivided on different grounds. Some schools, 
while denying God or the Supreme Spmit, put Buddha in His place and 
offered prayer and worship to Hun as the eternal Divine Personality with 
the devotion of their hearts and also with ritualistic ceremonies. Dharma 
was personified by some as the Supreme Goddess and ceremoniously 
worshipped. Some put the whole emphasis upon Renunciation and some 
upon Compassion and Service. Thus Buddhism was divided into too many 
schools Maha-Ymta, Hma-Yana, Vajra-Yana and Sahaja-Yana became 
pcorainent for some time in different parts of India But 
gradually weakened in this country for various «« P” 
account of their internal conflicts and conflicts with Hindu sm. Bu it 
t hi. (tniihted that the ideal life and the universally appealing 
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doctrines, the spiritual and ethical ideas which they preached were neither 
foreign to Hinduism nor new to the enlightened Yogis and JiiSnis and 
Bhaktas of the ancient times or of the time of Buddha and Mahavira. 
Stmya-Vada, CatuskoU-vmirmidcta-Vada, Syad-Vada, AnekSnta-Vada, etc., 
were all of them only different philosophical formulations of the deepest 
spiritual experiences of Maha-Yogis, Maha-Bhaktas and Maha-Jnanis 
(mcludmg Buddha and Mahavira) of aU times in their super-conscious 
Samadhi state as well of the revelations of the Vedas, viz., that the 
Absolute Transcendent Reahty is beyond the range of thought and speech, 
beyond the comprehension of our phenomenal mind and intellect, incap- 
able of being descnbed in terms of any of the categories of our pheno- 
menal understandiag and of bemg proved by any logical arguments, 
incapable even of being characterised either as existent or as non-existent 
or as both existent and non-existent or as neither-existent-nor-non-existent 
(in the sense in which we commonly understand these predicates). The 
ever-changing ever-unstable character of all objects of our phenomenal 
expenence and knowledge and of our subjective phenomenal consdousness 
itself is also obvious to all enlightened as well as deep-thinking persons. 
Aimdst all changes the continuity of the phenomenal world-order is also 
quite palpable to all. When attempts are made by the phenomenal intellect 
to go beyond its range and to phenomenally conceive and describe the 
Inconceivable and Indescribable Transcendent Absolute Reality, differences 
of views naturally anse. Truth reveals Itself differently to different view- 
points of different phenomenal intellects. Hence philosophers differ. 
Spiritually enhghtened persons do not mind these differences, because 
they see the Ultimate Truth behind all philosophical views. The trans- 
cendent experiences of these spiritually enlightened saints and sages are 
the real foundations of Hindu outlook, and it is on this account that the 
Hmdus have the capacity and tendency to assunilate all differences and to 
tolerate aH kmds of views. 

For several centuries, while Buddhism and Jaini sm and some other 
minor systems were developmg as Non-Vedic (and hence Non-Hmdu) 
ethico-rehgious and philosophical sampraddyas, the progress of the Veda- 
beheving Hmdu philosophical schools, devotional sects, socio-domestic 
rituahstic practices and yogi-sannyasi sampradayas, was not retarded, but 
rather accelerated in healthy competition with the opposite camps. The 
religious and philosophical literature of each system was greatly enriched, 
in the intellectual attempts of the think ers and scholars of every ^stem 
to meet the criticisms of those of the other systems and to justify and 
strengthen their own views. The stories of the Epics and the PurSnas 
were widely spread and the ethical and spiritual significance of these 
stones was clearly and artistically explained in suitable forms so as to be 
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intelligible and inspiring to the common people of all grades of the 
society; the Buddhist missionanes also similarly preached the stones of 
the present life and of many other previous lives of Buddha with their 
moral and spiritual meanings for- the edification of the common people. 
Different groups of people were attracted towards the devotional and 
ceremomal worship of the Deities glorified in the PurSnas for the fulfil- 
ment of their ^particular desires and aspnations; but their views were 
enlightened by the idea that all these Deities were the same Supreme 
Spirit appearing in apparently different Names and Forms. The worship 
of the Avataras (special Divine Incarnations), particularly of Krishna and 
Rama, became popular. Maha-Yogi^wara Sm also was worshipped by 
all classes as a most popular God accessible to all Buddha was 
ceremonially worshipped as God Incarnate by many devotees of the 
(apparently atheistic) Buddhist church. He was accepted as a great 
Avatara by large sections of Hindus as well and worshipped as such. The 
faith in the spiritual efficacy of devotional worship deeply permeated the 
hearts of large sections of Buddhist spiritual aspirants. Vedio Yajnas 
continued to prevail in the Hindu society, and they were celebrated by 
the people in accordance with the prescribed rules and regulations as far 
as then resources and circumstances allowed. The belief in the religious 
and moral values of these practices was never lost in the Hindu society. 
Many Ymtias entered into the ceremonial forms df devotional worship 
and became their essential parts. The common pwple aU over the 
country were not much affected by the ideological 
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irresistible force all adverse criticisms agamst the authority of the Vedas 
and the efficacy of the Vedic sacrificial ceremonies as well as agamst the 
Vama and Akama organisation of the society based upon the differences 
of spiritual aptitude of men and the spiritual importance of the due 
discWge of domestic and social obli^tions. He strongly counteracted 
the belief, which was being created by the preachings of the monastic 
schools, that the renunciation of domestic and social life of service and 
sacrifice and the adoption of sannyasa or Bhikshutwa or Mmitwa in the 
very early stages of life were the only way to Moksha or Numna or 
spiritual self-fulfilment. He and his school restored the shaking faith of 
many people m the dignity and nobility of the hfe of DAarmo within the 
society and its necessity for spiritual advancement towards Moksha, the 
ultimate ideal of human life. The Vedso Pramtti-Marga got a new vigorous 
Ufe from the preachings of KurnSriia and his school. 

Acatya Sankara appeared as the greatest exponent of the Vedic or 
Vedantic Nivritn-Mdrga and JnSna-Marga. He was a born philosopher, 
endowed with superhuman intelligence. He based his philosophy on the 
authority of the Upanisnads, the Geeta and the Brahma-sutras, and 
estabhshed with irresistible logical arguments that they all reveal the 
existence of One Infinite Eternal Changeless Dffferenceless Actionless 
Attributeless Self-luminous Transcendent Spirit (or Brahman) as the 
Absolute Reality and that they all teach us to look upon all phenomenal 
relative contingent reahties of our normal experience (i.e. the cosmic 
system with all its diversified orders of existences, subjective as well as 
objective) as iUusory appearances of Brahman through the instrumentality 
, of some inexplicable mysterious Power or Entity, called M&ya. This 
Maya is of the nature of Root-Ignorance (Mula-Andya), and all diversi- 
ties of subjects and objects constituting this umverse are products of this 
Ignomce, which is not exphcable either as existent or as non-existent. 
All inffividual souls also illusorily appear as individual and finite and 
rader bondage on account of this Ignorance. They are reaUy no other 
than Brahman. 


rt. ^ famous Adwaita-Vada of Sankara. It established on the 
authonty of ffie recognised Sonptures as well as by cogent logioal argu- 
ments of the Spiritaal Oneness of all phenomenal existences. It sought to 
awaten m man the enhghtened consciousness of the essential unity of 
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trul}’ real, — ^that all differences are merely in names and/omw, which are 
changeable and unsubstantial, while the Substance upon Which these 
Monies and fonns are superimposed is the same infinite eternal Absolute 
Spirit. It disclosed that every Jeesa is m reality Siva or Brahman, 
though it in its embodied state illusorily appears as an mdividual being, 
limited in time and space and capacity, passing through births and deaths 
and developments and degradations, and suffermg from bondages and 
sorrows. By its metaphysical conclusion Sankara’s Adwaita-Vada aimed 
at thorou^ly spiritualising the outlook of man on himself and the whole 
world of phenomenal experience. 


Sankara did not, however, deny the practical values of the philoso- 
phical conceptions of the other schools of thought or of the diverse forms 
of rehgous discipline or different modes of devotional worship or even of 
the various kinds of domestic and social duties and rituahstic practices 
and ceremonies of Pravritti-Marga. Though the Ultimate Truth of all 
existences is, accordmg to Sankara, One Changeless Differenoeless Action- 
less Uncharacterisable Impersonal Spirit or Brahman, this Brahman as 
qualified by the inexplicable [anirvacaniya) Maya appears as One Personal 
God or Jswara endowed with infinite power and. wisdom, capable of self- 
manifestation in infinite ways and forms m the qiatio-temporal cosmic 
sN'stem and eternally creating and destroying and ruhng over this diversi- 
fied world of Maya. This Personal God has undoubtedly a glorias 
phenomenal existence like the existence of the cosmic order of which He 

fs the Supreme Lord, though from the highest metaphysical pomt rf view 
m is to be characterised as neither-real-nor-unreal or as the MSyM 
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noumenal existence (the non-existence of which at any time is inconceivable) 
and hence he described the Eternal Infinite background of all phenomenal 
spatio-temporal existences as Absolute Existence, and the phenomenal 
existences as false or illusory or non-existent (Asat). Both Buddha and 
Sankara pomted to the same Ultimate Reahty behind and beyond all 
apparent. phenomenal existences which are orginated and destroyed m the 
temporal order. According to both Buddha and Sankara, Avidyd is the 
beginmng of the causal 'chain giving birth to this phenomenal world, and 
Nirvana or Moksha consists m hberation from this Avidya This ever- 
flowing cyclic world-order being ultimately a product of Avidya (Ignorance) 
may reasonably be conceived as of the nature of an illusory appearance. 

Buddha is ordinarily silent about the Substratum {adhisthaiia) and 
Support {asraya) of this Cosmic Illusion or speaks of It as Sunya (Absolute 
Void); Sankara speaks of It as Brahma^ — as of the nature of Absolute 
Existence (Sat), Absolute Consciousness (CiY), Absolute Bliss [Ananda). 
Buddha is silent about whether there is any permanent being that suffers 
from Avidya and consequent desires, sorrows, etc , undergoes the system 
of disciphne necessary for the attainment of liberation from them and 
finally attams Nirvana' or Moksha; and he does not definitely disclose 
whether NirvSna means total self-anmhilation or infinite eternal supra- 
phenomenal absolute existence. Sankara delivers a positive message of 
hope and aspiration. He says that the individual soul illusorily suffcrmg 
from AvidyS and its consequents and seeking for hberation is not only a 
permanent bemg, but is essentially no other than BraJman, the Transcen- 
dent Soul and Substratum and Support of this illusory cosmic order, and 
in Nirvana or Moksha this individual soul reahses its essential infinite 
eternal blissful transcendent character and its absolute identity with 
Brahman. An enhghtened Yogi feels even in his embodied state that he is 
eternally free from all bodily bondages and sorrows and hmitations, that 
he is‘ eternally free- from all births and deaths and diseases and worldly 
connections, and also that all the diversities of the world are essentially 
nothing but his own apparent self -manifestations or appearances. 


Thus Sankara’s ylrfirafta-Kada assimilated Smya-Vada of Buddhism, 
^pphed positive spiritual significance to the Buddhist conceptions of 
Sunya and Nirvana, and added an inspiring message of hope for mankind. 
It assimilated Jama Anekanta-Vadd as' well, in as much as the Ultimate 
Reahty, Adwaya Brahman may reasonably be regarded as having many- 
faced appearances, when viewed from different phenomenal stand-points. 
It assimilated all the mutually 'conflicting Dwaiia schools of philosophy 
in so far as it brought to the forefront the Ultimate Spiritual Ground of 

Unity of all Duahstic Intellectual Conceptions, and .sought to put an end 
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Maha-YogThvara Siva or Adinatha as the eternal and supreme Ideal of 
human life as well as the Ultimate Truth of the universe Siva, by virtue 
of His eternal self-luminous {cmmaya) self-concentrated {samadhhnaya) self- 
enjoying {anandamaya) self-perfect (swayampurna) character eternally 
transcends this phenomenal cosmic system, and also by virtue of the 
infinite Power (with mfinite wisdom) inherent in His nature eternally 
manifests Himself without any effort or motive in infinite ways as an 
infinitely diversified and changeful variety of spatio-temporal phenomenal 
existences constituting one magnificent and beautiful and harmonious 
Cosmic Order, and also as an infinite number of finite individual spirits or 
souls playing distmctive parts m various forms under various conditions 
withm this phenomenal Cosmic Order and capable of transcending it and 
consciously participating in the bhssful transcendent character of Siva. 
Thus Siva has eternally a supra-cosmic supra-phenomenal supra-personal 
transcendent character as well as a freely and dehghtfuUy self-reveahng 
self-diversifying playful dynamic character, and similarly every individual 
soul also has a transcendent as well as a conditioned character. An 
individual soul has to reahse its transcendent character, i.e. its essential 
iSiva-hood, through the systematic practice of Yoga and the attainment of 
the perfectly illumined state of Samadhi. 

Gorakhnath regarded the controversy among the advocates of 
Dualism (Dwaita) and Non-Dualism {Adwaila) and all other ‘wns’ { VSdas) 
as useless from the spiritual point of view, in as much as the Absolute 
ReaUty, the Ultimate Ground and Source of all phenomenal existences, is 
beyond all intellectual conceptions, though realisable in supra-intellectual 
subject-object-less Absolute Expenence in the perfectly lUummed samadhi- 
state of the mdividual phenomenal consciousness. Philosophically his 
doctnne was described as Dwaaa-Adwatta-Vtlakshana, While fuUy subscrib- 
ing to the Adwaita-view of the Absolute Spirit, he did not look down upon 
Divatto^as illusory or false caused by any such mysterious entity as Maya 
or Andya essentially unrelated to the Adwaita-tattwa. In the place of 
Maya-Vada of Sankara, Gorakhnath and his Sampradaya preached Sakti- 
Vada, Sakti being the real Absolute Power of the Absolute Spirit for His 
diversified self-mamfestation. 

V. Medievai. 'Hinduism 

The advocacy of Rumania and the -Mimamsa school founded by him 
for the Pravritti-Marga of the Vedas made a substantial contnbution to 
the re-estabhshment of the Hindu Society in all the parts of Bharatavarsha 
on the basis of the prmciple of Catur-Vama (stratification of the society 
into four Vanias, viz. Bidlimaiia, Kashatnya, Vaisya and Sudra, and 
.regulation of their rehgious and social duties m accordance with the 
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the society would be disintegrated and there would be constant rii 
and warfare among the different classes. It may be noted tha^ft^ 
division of each Varna of the society into hundreds of caste artificiaHy 
created by the varieties of professions and means of livehhood as well as 
geographical distances had no spiritual significance, and that such casteisni 
was no essential factor in Hinduism. It may further be noted that Hmdu- 
ism with its fundamental spiritual outlook, though admitting adhikSra- 
bJieda m respect of duties and rights, does not and cannot look down 
upon any section of people as untouchable or unworthy of offering wordiip 
to God, "Who is the Indwhlhng Spirit of every man and every living being. 
However, the social structure of-IBnduism throughout this vast countiy,' 
which is principally based on Pramtti-MSrga together with the spiritual 
outlook of the Vedas, has m its fundamental features continued to uphold 
itself in spite of repeated attacks upon it for several thousand years. 


Along with the mvigorafion of the long-standing frame-work of the 
Hindu soraety based on the cultural leadership of the Brahmanas and the 
spiritual leadership of the iSaimy&w and 7ogw all over Bharatavaisha, 
faith in the authority of the Vedas was also strengthened and the Yedic 
ritualism was also revivified particularly among the upper sections of the 
society. But for the masses of Hindus (including those who were 
SrShmanas by birth, but without any proficiency m Vedic culture) the 
Vedic Yajfta generally took the forms of Seva and PujS and pilgrimage to 
the sacred places. For the people m general the ritualistic Vedic Sacrifices 
(Srauta-Yajha) were in most oases found inconvenient, if not impracti- 
cable; works of social and pubhc utifa^ involvmg personal sacrifice and 
performed in a spirit of worship became more popular forms 'of Yajiia and 
they were known as SmSria-Yajiia. The spiritual significance of these 
forms of Yajna was highly appretaated by all sections of the society. 
Elaborate ceremonial ’worship (PujS) of a variety of Gods and Goddesses 
(or rather of hhe One Buprcrae Spint in a variety Of glorified Names and 
Forms) became widely popular' 'throughout the countiy. In such PajS 



309 


there was a splendid amalgamation of Raima and Bhakti, of ritualism 
and devotion, of Yajna and UpSsana, of the Vedic principle of Sacrifice 
and the Ptfaranic form of the lovmg worship of Personal God conceived 
as very near and dear to the worshipper. Many Yogic practices also are 
involved in the prescribed methods of worship, and the Mantras uttered 
m eulogising the Deities imply in every case the conception of One 
Supreme Spirit as the Soul of all the apparently different Deities and as 
the true ultimate Object of worship. Image-worship became a part and 
parcel of Hinduism. This had a great spiritual significance, in as much as 
it awakened m the hearts of all grades of men and women the feeling that 
the ^Tifinitfi and eternal Supreme Spirit,— the Supreme Source of all exis- 
tences, — was vividly present before their eyes in finite forms to receive 
their humble offerings and to bestow all kinds of blessings upon them. 
The Divine Images, even though products of imagination, are of immense 
help in matnng the people heartily feel the presence of God in their 
midst. The practice of pilgrimage, which was enjoined upon all Hmdus, 
kept ahve the consciousness of the unity of all Hindus in all parts of this 
vast country (however different their outer manners and customs and 
garments and dialects might be) and the consciousness that they were 
worshippers of the same God Who might be met with everywhere and in 
amaan^y various forms. 

While the social system and the practical life of the Hindus all over 
the vast country were principally governed by the Smritis or §astras 
based upon the Pranitti-Mdrga of the Vedas amalgamated with the 
spiritual ideology and devotional attitude of the Vpdsana-Mdrga, the 
thought-atmosphere became gradually more and more saturated with, 
the thorough-going spiritual outlook of the Nivritti-Marga under the 
influence of the Vedanta-Darsana as most elaborately and philosophically 
expounded by Acaryya Sankara and his school and widely preached in 
every comer of the country by the great monastic organisation formded 
by him. Sankara’s contribution to the reonentation of Hmdu religious 
thought was unparalleled. Since his time the Vedanta became the prevail- 
ing philosophy of Bharatavarsha and Hinduism became essentially the 
Religion of the Vedanta. Within his short life-time he is said to have per- 
sonally met most of the leading philosophers and religious heads of his 
tune (not only of the diverse sects of Hindus, but also of the Buddhist 
and the Jaina churches) and convinced them with irresistible arguments of 
the Vedantic view-point Kumarila’s chief disciple, Mandana Misra, who 
was then the greatest exponent of Pravritti-Marga and MimamsS-Darsana, 
had after a stiff intellectual fight to admit the superiority of Nivritti-Marga 
and Vedanta-Darsana and to embrace the monastic order. Many 
Buddhist leaders also with their followers were won over by Sankara. 
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Sankara travelled in all parts of this vast country, gave new life to many 
old centres of Hindu Learning and converted them into centres of 
YedSntic culture, created many such centres in different provmces under 
the supervision of competent spiritual guides, revived many old holy 
places of pilgrimage and turned them mto living centres of spiritual 
inspiration, and made efficient provisions for close contact between world- 
renouncing Sanhyasis and v/orld-bound house-holders so that there might 
be continual flow of Vedantic spiritual ideas mto every stratum of the 
society,- His Vedanta did not m any way disturb the social order and the 
practical bfe of the worldly people, as they were regulated by the Sastras 
of Karma-Kanda and Upasmd-Kanda, but sought to keep all the people 
of the society awake to the Ultimate Truth of the universe and the Ulti- 
mate Ideal of human life, to save them from excessive attachment to the 
transitory things of the world and the relaUve ideals of worldly life, to 
teach them Tyaga and VairSgya even m the midst of their Kama and 
Bhoga and to show them the path for remaining free from cares and 
anxieties and enjoying peace and tranquilhly even when bearing the burden 
of domestic and social responsibilities 


The ftindamental contentions of Sankara and his school were that 
the Vedas must be accepted as the supreme authorily with regard to the 
super-sensuous super-mental super-inteUectual ultimate Truths 
Pies upon which true Rehgion in its higher aspects is and ought to be 
based a^nd that the Upanisbads, the Bhagavad-GM and the Brahma-Sums 
unveiled the true spirit and essence of the Vedas. These three were regar- 
ded as Sruti-PrasihSna, Smnti-Prasthana and Nyaya-Prasthana respectively 

contended that the whole of the Vedas should be studied in *e light of 
thes? three. Sankara wrote elaborate commentaries on each of and 
Ssophically established on the basis of them bis If 
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of Hindus were united under the banner of the Vedanta It was almost 
umversally agreed that a sampradaya whose creed was not based upon or 
demonstrably consistent with the Upanishads, the Gild and the Brahma-^ 
Sutras should not have recogmtion as a genuine Hindu sampiaddya. 
Hence the illustnous J^cdryyas of the various Updsaka Sampradayas, 
devoted to the worship of the Supreme Spirit m various Names and 
Foinis and holding the view that Bhakti (emotional love and reverence for 
the Supreme Spirit) was the most effective means to the reahsation of the 
Supreme Ideal of life, applied then mtelhgence and energy to the interpreta- 
tion of the Upanishads and the Gita and the Brahma-Sutras from their 
own respective view-points in order to demonstrate that their sampiadayas 
also were Veddniic Sampiadayas, that the particular modes of religious 
disciplme they preached were truly based on the Vedanta and that they 
had their legitimate rights to be recognised as truly Hindu. 

In the centuries that followed the age of Rumania, Sankara and 
Gorakhnath, both Pravritti-Mdrga and Nmitti-Mdrga.—Karma-Marga and 
Jndna-Marga and 7ogd-Afarga,— were considerably influenced by each 
other and were developing side by side in the society throughout the 
country;— the rituahstic ceremomes as well as the domestic and social 
duties emphasised in Pravritti-Mdrga were suitably modified and enhghten- 
ed by the philosophy and the'spirit of renunciation of Nmitti-Marga, and 
the Sannydsis and Yogis of Nmitti-Marga established more and more 
Maths and Afanrfirs and Isramas amidst social surroundmgs for the pro- 
pagation of their higher spiritual ideals and participated more and more m 
practical works of social welfare as parts of their spiritual self-diciplme. 
This close contact between Yogis and Sannydsis and Grihasthas sustamed 
and developed the spiritual outlook of Veda and Veddnta among all 
sections of the Indian Humamty in the midst of their normal works and 
enjoyments and suffenugs. 


But m these centuries Updstmd-Mdrga and the Bhakti-cult got a 
^at impetus by the birth of a pretty large number of extraordmaiy 
Bhakta-saints with high spintual attainments in different provmces of the 
coun^. We may name a few of them, such as, Ramanuja, Nimbarka, 
Madhwa, Ballabha, Caitanya, Jnanadeva, Nanak, Kabir, Ramananda, 
Tulsidas, Mirabai, etc They and their disciples and followers exercised a 
a great spintual influence upon the minds and hearts of all classes of 
people and practically moulded the character of mediaeval Hinduism. 
Mainly due to their influence Bhakti became the predominant note of 
popidar Hmduism in this age. They preached the Rehgion of Divme Love 
and Devotion and also emphasised the importance of love and sympathy 
and compassion for and active service to God’s creatures (particularly 



poor and distressed human bemgs) as a practical expression of Divine 
Love. All men and all creatures ought to be adored as living Temples of 
the Supreme Spirit, because He resides in the hearts of all as the Soul of 
their souls Life should everywhere be respected and loved and served 
and nowhere should it be trampled down upon or injured m any way. 
This is part and parcel of Bhakti to God. These saints also popularised the 
worship of God in the forms of Hts special Incarnations, such as Krishna, 
Rama, etc. and also in the forms of Holy Images. It was due to their 
teachmgs that PurSnas acquired great prominence in Hinduism in this age, 
and Bhagamta acquired a foremost position The inspuing anecdotes of 
tlie lives of Krishna and Rama and other Divine Incarnations as well as of 
the hves of remarkable MahS-Bhaktas, Maha-Yogis, Maha-Jnams, Maha- 
Karmis, all orders of saints and sages, reached eveiy corner of India, and 
became perpetual fountains of spiritual inspiration to all classes of people 


Among these influential teachers of the Bhakti schools, Ramanuja, 
Nimbarka, Madhwa, Ballava and Baladeva Vidyabhushan (Chaitanya’s 
follower) ’wrote mdependent commentaries on the Vedanta and thus 
founded distinct Vedanttc Bhaktisampraddyas In distinction from 
Sankara’s Adwaita^Vada.thsit mterpretabons of the 7ed5«te came to be 
known respectively as VUista-adwaita-vada. Dwaito-admita-vBda, Dmta- 
vdda. Suddha-admita vada and Amtya-bheda-abheda-vSda. Each of them 
attempted to estabhsh that its own interpretation truly represented th 
S of the Vedma and therefore of the Kedas. Then fundament 

followers wrote any iate absolute self-existent Reahty and as 
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by different Divine Names, such as, Hari. Vishnu, Nar&yma, Vasudeya, 
Krishna, Rama, etc. They all revived the old Vaishnava or BhSgamta 
cult. The old Saha cult also was revived by a large number of saints 
and philosophers flourishing in various parts of the country and exerting 
their influence far and wide. The Saha-Siddhanta, the Vira-Saha, and 
the Kashmm-Saim Somprarfayas’deserve special mention. Saha philoso- 
pher, .?ri-Kantha, wrote a valuable commentary on the Vedanta from 
the ^aiva point of view. Abhinava Gupta wrote a huge number of 
learned treatises to expound the Sana philosophy and religion. There 
was a great revival of the Tantnc system of rehgious discipline and the 
worship of Sakti in the names of Kali, Durga, etc. In many places 
Buddhism also was greatly tantncised. Thus the Upasana-Marga or the 
Bhakti-Marga was widely popularised m various forms m this age in all 
parts of the country. As the result of all these revivalist movements 
Buddhism and Jainism were almost whoUy assimilated with Hinduism. 

The Siva-Sakii-Vdda or Brahma-Sakti-Vada, as preached by Gorakh- 
nath and his YogiSampradaya and the Tantnc Sampradaya, appears to 
have had far-reaching influence, not only upon the philosophical thought- 
current of the age, but also upon the popular mode of devotional worship 
of most of the BhaktUsdxooh since that time. The Supreme Spirit was 
conceived and represented in the form of a Divine Couple {Yugala) eter- 
nally and inalienably associated by a bond of conjugal union as it were. 
The Supreme Spirit and His Infinite Power (essentially immanent in His 
nature) were imagined and adored as eternally wedded to and in loving 
embrace with each other. Brahma is eternally non-dual and also eternally 
reveals Himself m the duality of forms. He is one in two and two in 
one. The Dynamic Aspect of the Absolute Spirit is represented by His Sakti 
through Whom He mamfests Himself in this phenomenal Cosmic Order. 
His Sakti is the Divine Mother of the universe, and He is the Divine 
Father. The Absolute Spirit reveals Himself in this dual form. 

Almost every Vpasaka Sampradaya adopted this conception in its 
mode of worship The Vaishnava Upasaka Sampradayas worshipped the 
Absolute Spirit in the names and forms of Nardyana in union with 
Lakshmi, Krishna in union with Radha. Rama m union with Sita, and so on 
In the Saha Sampradayas, the Maha-Sakn was represented as Sati, Umd, 
Gauri, Kali, Tara, Tripura-Sundari, Bhairavi, Chmna-masta, ShodasI, Bhuvan- 
eswarX, Dhumavati, Bagala, Chandi, Matangi, Kamala, Kamakshya, etc. The 
Maha-§akti, the eternal Divine Consort of Siva, is worshipped in various 
Names and Forms as the Mother-God in all parts of the country. §iva 
however, is usually worshipped, not in any image-form, but Linga-form, 



314 

which perhaps stands for a flame of light reoresenfin., th. . 
spmtual character of &va. ^ representing the transcendent 

^ wonderful variety of forms became in this period 

spiritual oiitlnnlTt^ ^ glorious factors of Hmdu 

S /hTr^fi r p? , “g presence 

“ the finite transitory relative 
and conditioned material objects of normal sensuous experience (natural as 
\veU as artificial). Image worship played an important part in this spintual 
taming of the Hindu mind. It was therefore encouraged by the greatest 
Hindp philosophers, and the saints of the highest spiritual attainments, 
fne Hinau mind was also trained in the conception of the Divimfy of 
Man through the worship of the Human Incarnations of God and of the 
Holy Personalities,— of extraordinary Maha-Togis, Maha-Jhanis, MahS- 
Bhaktas and Maha-Karims. The Divinity of Nature also was brou^t 
home to the Hindu mind through the worship of sacred rivers, sacred 
mountains, sacred forests and other places of sacred associations and 
through insistence on pilgrimage to sacred places scattered over all parts 
of the vast country. ' BhSratavarsha as a whole was specially Dmnisedm 
the conception of the Hindus and was worshipped as a glorious self- 
manifestation of the Divine Maha-Sakti Many so-called rationahst 
thinkers, lacking in spiritual msight and bhnded by various secular and 
materialistic superstitions, looked down upon many of these religious 
conceptions and modes of spintual training as blmd superstitions of the 
Hmdus. 


It was during this period that Islam entered into Bharata as ,an 
inveterate enemy of Image-worship, of the worship of God m the forms 
of a plurahty of Gods and Goddesses, of the worship of the Infinite and 
Eternal in finite and destructible human or superhuman or subhuman 
forms, of the One in the vanety of Names and Forms. Islam in its 
deeper spiritual aspects is essentially a religion of unflinching faith in 
and absolute devotion and self-sunender to One Omnipotent and Omnis- 
cient and Merciful God (the Supreme Spirit) and a religion of Unity, 
Peace, Harmony, Cooperation, Umvetsal Brotherhood, Social Equality of 
men as men. Active Sympathy for and Compassion upon all the distressed 
and depressed sections of God’s creatures But unfortunately the message 
of Ishif/i was earned to India as well as to other countries, not by Moslem 
saints and sages, hut by mvading and conquering warriors, plundering 
hordes and builders of kingdoms and empires, who exploited rehgirafor 
purposes of their military and poliUoal and economic adventures. Hence 
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Islam fell upon TTiniliiism as a fanatical iconoclastic religion and a religion 
of forcible conversion. It converted large sections of Hindus, but had little 
to contribute to the spiritual culture of the Hindus. 

VI. Modern Hinduism 

Hinduism, as it took shape and form in the middle age, continues 
without much substantial change m the present age, though it had occa- 
sionally to adjust itself with newer and newer situations. During several 
centuries of the political sovereignty of Afghans and Moghals, Hmduism 
was to some extent rather terror-stridmn on account of the aggressive 
iconoclastic and proselytizing attitude of the fanatical Moslems under the 
patronage of the short-sighted rulers. But Hinduism never lost its vitahfy 
and vigour. Innumerable Images were broken. Temples were demohshed. 
Maths and Monasteries were destroyed, the sanctity of rehgious institu- 
tions was violated and thousands and thousands of Hindus were forcibly 
converted. But the spiritual faith as well as the social structure of Hindu- 
ism were immortal. Hinduism survived all these crises. By the Divme 
Grace it was during these critical periods that Maha-Yogis, Maha-Jnanis, 
Mahd-Bhakfas and Maha-Karmis flourished in different parts of the 
country in large numbers and they revived the spiritual glories of Sanatana 
Dhama even under unfavourable outer circumstances. The social leaders 
had to make the rules of social disciplme more stringent for the sake of 
moral defence of the society and the religious leaders had to mterpret the 
religious concepts and the methods of spiritual discipline in more hberal 
ways. 


The illustnous religious teachers of the age formulated the spiritual 
doctnnes of Hinduism in such a way as to assimilate the essential spintual 
truths of Islam with 'them and to be appeahng to the inner hearts of 
those Moslems who were sincere and earnest seekers of Truth Among 
the upholders of Islam also there appeared on the scene a good many 
samts with deeper spiritual experiences and liberahty of outlook, who 
represented m their life and teachings the inner spirit of Islam. They, 
havmg come in close contact with the Hmdu samts and philosophers 
discovered that Islam in its deeper spiritual aspects had more in common 
with the teachings of the Vedanta and the Yoga and the Bhakti of the 
Hmdus than with the professions and practices of the political and the 
fanatical Moslems. Thus closer and closer contact between Hindu saints 
and Moslem saints brought Hinduism and Islam very near to each other 
and contnbuted substantially to the establishment of brotherly relation- 
ship among Hindus and Moslems. In many places there were Hmdu 
samts with Moslem disciples and Moslem saints with Hmdu disciples, 
without interfering with each other’s social duties and responsibihties! 
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Sufism was one of the products of the spiritual umon of Hinduism and 
Islam, and in it Hmdus and Moslems jointly try for spiritual elevation. 


In the modern times Hinduism with its spiritual outlook on human 
life and all its worldly concerns had to face a tremendous challenge, when 
the adventurous peoples of Western Europe with their materialistic outlook 
and scientific and technological achievements made commercial and politi- 
cal and military mroads into India and finally the British people acquired 
the absolute sovereign power over the whole country. These enterprising 
Western nations professed Christianity as their religion and paid lip 
homage to Christ and the Bible. Each of these nations had their church- 
organisations, through which they preached the outward features of the 
Christian faith wherever they would go with their commercial and political 
motives. But in their outlook on the human life and the worldly concerns, 
they were far from being truly Christian,— far from being guided by the 
exemplary life and the spiritual teachings of Chnst. 


Christianity, it may be noted, had made its way into India long 
before it went to Western Europe and established itself as the sole religious 
faith there, and also before the rise of the Islamic faith But as m those 
early stages Christianity was preached by saintly persons and men who 

sincerely and earnestly believed in the religious path shown by the life and 
the of Christ, it accommodated itself quite easily and naturally 

with Hinduism, the essential moral and spiritual principles of Christianity 
and Hinduism being almost the same. Jesus Christ was a true Yogi with 
emphasis on Bhakti, and there is a strong tradition that for a certain penod 
of his life he had been in India and learnt the spiritual principles and 
nractices of Yoga from the Himalayan Yogis and also from other Hindu 
Ld Buddhist saints. Those spiritual aspirants who wanted to pursue the 
oath of Yoga and Bhakti as expounded by Christ found a more congenial 
social climate in India amidst Hindu environments than even in the country 
S Christ’s birth, where for several generations Christianity could not even 

be openly professed. 

But in the modern times the situation was quite dificrent. This time 
Pthico-suiritual religion of Christ that came to be gently and 

rThe wSern type as developed by the Churches organised under the 
^ nf nnlitical authorities of particular countries, that came to be 
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well as the military aad political organisations of the modern western 
nations. 


Enamoured by the onward march in secular life of the modem 
Western nations, many over-enthusiastic intellectualist Hindus felt deeply 
inchned to have their countrymen initiated, not only into the scientific and 
politico-economic culture of the West, but also into the religion and the 
social customs of the western people The Christian missionaries also d id 
their utmost to carry on a systematic crusade against Hinduism in all its 
various aspects. The more sober and far-sighted and religious-minded 
Hindu thought-leaders, however, while keenly desirous of introducing the 
scientific and secular culture of the West into the country for its material 
progress, wanted to keep thfe ancient Hindu Religion and Spiritual Outlook 
free from the influence of the Western Christianity. They wanted to 
modernise Hmduisra on the basis of the lofty spiritual Ideals and philoso- 
phical concepts preached in the ancient Hmdu Scriptures The orthodox 
Hindu religious teachers as well as the masses of Hindus tried their best to 
keep in tact ali their holy traditions and ideologies and practices on the 
strength of them profound faith in the ^astros and the infallible spiritual 
wisdom of seers and saints. The British Ruhng Powers, unhke most of the 
Moslem Rulers, tried to maintain, at least outwardly, an attitude of non- 
interference and impartiality in matters of religion and social customs of the 
people. 


In the meantime a pretty good number of western scholars and truth- 
seekers took to a serious critical study of the Sanskrit language and the 
ancient Hindu Scriptures, such as the Vedas, the XJpanishads, the Gita and 
the Mahabharala, the Puranas, the Tantras, etc , and also the Hmdu philo- 
sophical systems. They were enamoured with the vast treasure-house of 
knowledge contained in this ancient language, hitherto unknown to the 
western world. It was a great discovery to them Many of these ancient 
Hmdu Scriptures were translated into European languages. The western 
truth-seekers saw new light in these old Scnptures. The appreciation of 
Hinduism by the scientific and rational modern minds reawakened the 
consciousness of the glories of Hindu culture in the minds of the western- 
educated Hmdus, who had lost faith in themselves and wanted to be 
ftorou^ly westernised. The Theosophical Society, founded by Madame 
Blavats^ and Col. Oloott and developed by Dr. Anme Besant made 
rabstential contributions to the deeper scientific study of several aspects of 
Hinduism and Buddhism._ The Brahma Samaj, founded by Raja Ram 
Mohan Ray, and the Arya Samaj, founded by Swami DaySnanda 
Smaswati, made attempts to give some new shape and form to Hmduism 
to suit the requirements of the present age, on the basis of the 
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Vpanishads and the Vedas But Hinduism as a whole was little affected b; 
these socio-rchgious organisations, though much socially hberalised on thei 
accounts. 


Wlnle the West was thus engaged in the political and economic as 
well as cultural and spiritual conquest of the East and Bharatavarsha wai 
making various attempts to save her national religion and culture and long- 
standing sacred traditions and social customs from being swept away by the 
flood of western materialistic ideas, a pretty good number of Maha-Yogis, 
MahB-JiiSnis, Maha-Bhakias, Maha-Premis and MahS-Kamis with excep- 
tionally brilliant spiritual attainments and social influence flourished by 
Divine Grace in various parts of this country and re-established the intrinsic 
supremacy of spirit over matter, of Dhama and Moksha over earthly power 
and prosperity, of Sacrifice and Renunciation over enjoyment of worldly 
splendours and economic exploitation of others, of spiritual self-realisation 
over scientific and technical knowledge Their lives and teachings together 
with their unostentatious occult powers exercised an irresistible influence 
upon the minds and hearts of the mtcllectualists as well as the common 
nconlc and drew back flieir respectful attention to the inherent gbnes of 
Hinduism They demonstrated that the old ideals of Toga and Jhflne and 
BhakU and Frema, the old religious rites and ceremomes and the old somd 
Ltoms and habits, and the old concepts of performing domestic and 
Scial duties in a spirit of worship of God, have as much value and effica^ 
under the present conditions of life as in the past The saints, however, did 
d.ssLdc the worldly people of the present age, but rather encouraged 
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exigencies of the present age, a tendency towards a comprehensive synthesis 
of Kama, JnSna, Yoga and Bhakti, as expormded in the BJragavad-Gtta 
of §ri Krishna, appears to he the most remarkable feature of modem 
Hmdmsm. This synthesis involves the cultivation of the spiritual outlook 
on Humanity and the world and of the spirit of renunciation and sacrifice 
and worshipful service and mental tranquillity in the normal practical life. 
It exhorts the house-holders to perform their domestic and social duties 
faithfully and conscientiously without any selfish desires and ambitions and 
in a spirit of loving worship to the Universal Soul and to cultivate the 
spirit of Yoga and Sarmyasa m their inner life ; it seeks to create in. the 
minds of the all-renonncing Sarmyasis and Fogiy also a tendency to live as 
practically usefhl members of the society and to engage themselves in 
humanitarian works and to set before common men noble examples of 
living in a higher spiritnal domain even in the midst of the complexities 
and troubles of the modem social life. Though ritualistic traditions con- 
tinue to have their sway upon the popular minds, Pranitti-Marga is gradu- 
ally taking the form of private and public charities and works of social 
utihty according to the needs of the present age, with the inching idea 
that these would contribute to the spiritual welfare of those who p«form 
them with the right attitude of the mind. The Vama-Dharma has greatly 
lost its healthy spiritual influence upon the character and conduct of the 
members of the difierent Vamas and it has been practically degraded into 
a secular caste-system. Moreover, the rise of a pretty good number of 
samts and sages with exemplary moral lives and inspiring spiritnal excel- 
lences from among the people of the lower castes seem to have laid an axe 
at the sacredness of the Vama-based stmcture of the Hindn Society. The 
society is being steadily hberalised to meet the needs of the age. 


Another most remarkable feature of modem Hinduism is its emphasis 
upon the Harmony of all Religious Faiths and the spiritual efficacy of all 
modes of rehgious discipline preached by all the religious systems of the 
world. Modem Hinduism has discovered the underlying unity of afi the 
religious orders founded by great saints and messeneers of God at difie- 
rent toes m different parts of the world and is preaching the messase 
that all religious paths lead ultimately to the same spiritual soaL— the 
realisation of union with the same Supreme Spirit. This is a m^ass, not 
only of umversal tolerance, bnt of universal acceptance and resp^t and 
love. Pursue your own Sm-Dharma in the right spirit to the end, and yon 
^1 realise the Supreme Ideal of human life, which is the same for ah This 
truth was most brilliantly demonstrated in the life of Sri Ramakrishna and 

as well as to the West by Swami 


The spirit of modem Hinduism has found the finest expression in the 
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ceremonial forms by the different religions sects and saw the same infin,!.. 
and eternal Spirit embodied in aU the finite and artificial material /mLar 
of Gods and Goddesses. He bowed down to all of them and was often 

r ‘i" Spirit in the plur- 

ali^ of holy Names and Forms. He taught the truth-seekers that the 
sectarian modes of rehgious disciphne, if sincerely and earnestly pursued 
with a real spiritual hankermg m the heart, were all good and useful for 
spiritual self-fulfilment , but sectarian bigotry and narrowness and fanati- 
cism was horribly bad, being born of sheer ignorance and being a stum- 
bling block in the path of spiritual advancement. He realised and taught 
the umty of all men and made no distmction between eastern and western 
people or between Hindus and Moslems and Christians or between 
Brahmanas and Sudras and Pariahs, m as much as the same Brahma was 
embodied in all of them He brought down the VedSnta and the GuS to 
the plane of our practical hfe and taught us how to follow them m our 
domestic and social affairs. 


His chief disciple Swami Vivekananda was the most bnlhanl inter- 
preter of the spirit of modern Hinduism in the light of the hfe and 
teachmgs of his Master. He carried the message of Vedanta and Gfrii to 
the West and expounded it in the most forceful language m a form wWch 
was mtelligible and acceptable to the modern-minded people. He also 
gave msUtuhonal and organisational forms to the message, by establishing 
the Eamaknshna Math and Mission and a good many humanitarian and 
educational and socio-religious institutions in this countty as well as m 
several countries in the West. He gave a solemn warning that the western 
civilization was rapidly heading towards a catastrophe, from which the 
teachmgs of VedSnta {i.e. true Hinduism) could alone save the Humanity. 
Other illustrious saints and sages, like Sri Auravrada, Rama Tirtha, 
Rabindranath, Gandhi, Yogananda and others, have interpreted the 
spmtual outlook of Hinduism to the modern world m the same fine 
Hmduism is thus going ahead towards bringing about a real transforma- 
tion m the outlook of the modern people and elevatmg their mmds to a 
ViifftiRr spiritual plane of unity and peace and harmony amidst the 
diversities of the modern age. 



CHAPTER XX 


CONCLUSION 

From the foregoing discourses it is evident that ever since the pre- 
historic age the whole course of development of Hindu culture has been 
based on the great discovery that all the diverse orders of phenomenal 
realities of the universe of our ever-expanding experience and knowledge 
are wonderfully vanegated self-manifestations of One self- existent self- 
conscious self perfect and self-enjoying Absolute Spirit— One Djnamic 
Sat-Cid-Jinanda — and that the Supreme Ideal of human life is to realise 
this One Spirit in every individual body, in every phenomenal existence, in 
every animate and inanimate, conscious and unconscious object of experi- 
ence, as well as in the entire Cosmic Order. Not only the Hindu religious 
life, but also the Hindu domestic life, social life, political bfe, economic 
life, artistic life — all the manifold aspects of Hindu individual and collec- 
tive life — ^have been sought to be organised and expanded and elevated and 
refined in the light of the same spiritual outlook bn all existences and with 
the inner motive of the reahsation of the same spiritual unity of all 
existences as the true final end of life in and ttirough all human 
msbtutions. 

Hence in every affair of the individual as well as the collective life of 
the Hindus, spiritual values have been held superior to economic and 
hedonistic values, spiritual self elevation superior to earthly self-aggrandise- 
ment, renunciation of wealth and power and other transitory things of the 
world superior to ambition for and attachment to them, inward self- 
expansion and realisation of unity with all superior to outward self- 
expansion through domination over others and enhancement of the sense 
of difference. But with the progress of worldly civilization and culture the 
human life inevitably becomes more and more complicated and the differ- 
ences among men and men and the differences among the various orders of 
self-manifestations of the Supreme Spirit come more and more to the 
forefront. Difficulties in the way of the realisation of the spiritual unity in 
all of them become more and more formidable. Material differences over- 
cloud the spiritual oneness. Hindu Yogis and Jiianis and Bhaktas, saints 
and seers and philosophers, have in different epochs formulated various 
ways and means for the realisation of the spiritual Oneness in the midst of 
of all such differences and for keeping the Supreme Ideal of life 
brilliantly before the minds of all classes of people in the society. 

Thus the greatest message of Hinduism to all humanity in all ages 
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has been the message of One Self-shining, Self-revealing, Supreme Spirit 
pervading and transcending all orders of diversities in the cosmic system 
and consciously or unconsciously sought after and adored by all men in 
various Holy Names and Forms and through various modes of discipline, 
secondly the message of One beginnmgless and endless Cosmic Order 
pervaded and enlivened and illumined by One Divine Life and governed 
and unified by One Divine Law; thirdly the message of the identity of every 
individual soul with the Supreme Spint— the Soul of the universe— of 
Whom every soul is an individuahsed finite self-expression; fourthly the 
message of the sacredness of all individual living bodies, in all of which 
the same Supreme Spirit shines as the Soul; fifthly the message of the 
direct realisation of the Supreme Spirit in the mdividual consciousness and 
the actual experience of the spirituality and unity of all orders of existences 
as the Supreme Ideal of all human endeavours; sixthly the message of 
devotion to and sacrifice for the common good with love for all and in a 
spirit of worship to the Supreme Spirit dwelling m all as the most effective 
pathway to the attainment of the true good of every individual, seventhly 
the message that all religious and social and economic and political and 
educational and other human institutions and all codes of discipline m 
human life ought to be based upon this spmtual outlook on all phenome- 
nal existences and the spiritual ideal of human life. 


This message of Spirit in Matter. Unity in Diversities, Jranquilh^ in 
Action, Renunciation in Loving Service, is the message of the Heart ot 
Bharatavarsha to the Human World, and all the illustnous Truth seem and 
Religious Teachers of this Holy Land have in all ages given ^ 

it from various points of view in various forms of language and taugh 
JaSpractical methods and processes in individual as well as c^ectw 
Tfor the realisation of the same Troth and Ideal, in accordance with fte 
need of the times and the social conditions. This message has 8°”® 
f m flip Heart of Bharatavarsha to all the durections of the Earth an 

in all the epochs of history. 
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Siddha-Yogi—ot Natha-Yogi—dx Avadhuta-Yogi—Sampradaya, which is 
one of the most wide-spread and most alive monastic orders of Bharata- 
varsha even to-day. There is no province or region in this vast country 
where living centres of this Sampradaya are not to be found. The 
Sampradaya has produced the most perfectly illumined truth-seers (MahS- 
Siddha Yogis) with exceptional spiritual powers almost in every generation 
since the time of the great founder. 

Gorakhnath and many of his disciples are believed to be immortal 
(conquerors of death) even in their physical bodies and to be living even 
now and showering mercies upon smcere and earnest truth-seekers and 
upon distressed people fervently praying to them for help, though they 
ordinarily keep themselves hidden from the views of the men of the world. 
This possibility of immortalising and spiritualising the physical body and 
making it permanently invulnerable to all the forces of nature through the 
systematic practice of some esoteric yogic processes is one of the special 
teachings of Gorakhnath and the Siddha-Yogi school This is known as 
Kaya-siddhi But they never speak of it as the highest ideal of the life of a 
Yogi, Gorakhnath and his enlightened followers always attached greater 
value to the universal principles of Yoga, which can be and ought to be 
scrupulously practised by all seekers of self fulfilment and perfect peace 
and bliss in this phenomenal life, whatever philosophical views or religious 
creeds they may adopt, to whatever country or society or religious commu- 
nity they may belong, whether they live as householders or as sannySsins 
in cities or villages or hills or forests. Gorakhnath and his enlightened 
followers initiated into the path of Yoga earnest spiritual aspirants from 
all classes of people irrespective of their social strata or religious 
creeds. 


Gorakhnath and his direct followers are popularly known as the 
most expert teachers of various forms of esoteric logrc discipline and as 
the most powerful preachers of the Stva-Sakti cult; his conception of 
Yoga, it is to be noted, is most universal and perfectly spiritual and his 
philosophy of ^iva-Sakti is absolutely non-dogmatic and thoroughly, 
rational. The Yoga-Vidya and the §im-Sakti cult represent the whole 
spintual message of the heart of Humanity, the heart of Bharatvarsha. It 
IS the same spiritual outlook on the world of our experience and the same 

variously known m Bharatvarsha as 
Mhyatma-Vidya, Brahma-Vidya, ParS-Vidya, Itma-Vidya Nihsreyasa- 
yi<tya, etc It is the Vidya. which alone can lead to self-fulfilment and 
perfect freedom and peace and bhss in individual life, to unity and liberty 
and happiness and the reign of love and mutual service in mankind to 
perfect adjustment and friendly relations between man and man, between 
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jnan and nature, between man and all creatures It is the panacea for all 
the .evils of the world and the way to the attainment of the Highest Good 


Gorakhnath, as a representative of the Soul of Bharatiya culture, 
placed before mankind the ideal of Yoga as the end as well as the means 
m human life. He gave a most inspiring and universally applicable 
definition of Yoga, viz. Samarasa-lcaran. This deeply and widely signi- 
ficant Sanskrit term may be superficially translated as perfect assimilation 
It means that all the various kinds of objects of our internal and external 
experience, all the changmg diversities of our life and the world, have to 
be thoroughly transformed in our experience into the unity of the spintual 
substance of our essential being by the power of our enlightened spiritual 
consciousness, so that we may fully realise and enjoy the play of Umty in 
all diversities, the play of Spiiit in matter, the play of the Changeless in 
all changes, the play of the Transcendent One in all the phenomena of the 
world This is Yoga. This is not mere thorough adjustment of ourselves 
with the world of changing diversities or mere attempt to adjust the 
world with ourselves, but it is perfect assimilation of the world within 
ourselves and thereby attainment of perfect freedom from slavery to all 
the forces of the world and from all sorrows resulting from this slavery 
By such assimilation the Yogi sees himself in the world and the world 
within himself, and thus perfect love and friendliness is established between 
a yogi and the world —between man and nature 


Yoeiguru Gorakhnath refers to the Ultimate Truth of all existences 
and expe;4ces as Sama-Tattwa or Para-Tattwa or Para-Samnt or 
Brahma or Parama-Pada or Paiama-Smya or 

the Absolute Truth is the Nameless and Formless and Subject-ObjecUws 
Perfect Unity of Existence and Experience, free from all Contradiction 
and Relativity all Qualification and Limitation and Negation 

nllLkti or Infinite Eternal Dynamic Aspect, eternally and freely 
^ t te TTtmself m all kinds of Names and Forms, all orders of 

comprehending all-umfying Self-Consciousness. 
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realise the Sama-Tattwa which is above any conflict among Adwaita and 
Dwaita and other intellectual isms and which assimilates as well as 
transcends them all. Every intellectual concept about the Ultimate 
Tattwa, which as a matter of course involves negation or refutation of 
other rival concepts, is according to Gorakhnath inadequate to fully 
represent the Taitwa, but is a more or less reasonable approach to It. 
The Ultimate Truth is realisable in the Ultimate Experience to be attained 
through the culture of Yoga cul mi nated in the perfect spiritual illumination 
of the phenomenal consciousness, ui which all isms will vanish and 
absolute assimilation (Sdniarasya) will be established. Gorakhnath 
accordingly exhorts all truth-seekers and spiritual aspirants not to divide 
themselves into narrow groups on the ground of their philosophical ideas 
and religious beliefs and thereby to further accentuate their differences 
{bheda and vaisliamya), but to emphasize the common universal essential 
spmtual principles involved in all sound philosophical approaches and 
religious disciplines and to adopt the path of Samarasakarana in knowledge 
and action and feeling in all stages of life with a view to the realisation of 
absolute Samarasya. 

The Ideal of Samarasya, as preached by Gorakhnath and the 
Siddha-Yogi School, i e. the Ideal of the sweetest and most perfect adjust- 
ment and harmony and unification in our entire life and experience, has 
far-reaching practical importance in all the stages and conditions of our 
phenomenal existence. We have to realise Samarasya in our physical life, 
in our psychical life, in our intellectual life, in our moral and religious life, 
m our domestic and social life, in our relations to our fellowmen, in our 
relations to all creatures, in our relations to the whole world. Whatever 
may be the diversities and divergences in the midst of which we may 
happen to live, we have to expenence and enjoy unity and beauty in them 
by dint of voluntary regulation and enlightenment of the instruments of our 
action and knowledge and feeling, we have to realise them all as beautifully 
interrelated self-expressions of One Dynamic Saccidananda, we have to 
acquire the power to maintain perfect equanimity and tranquillity within 
our hearts and to behave with all with the utmost cordiality and love, we 
have to play our parts in relation to all these differences joyfully with the 
consciousness that we and they all belong to the Cosmic Body of One 
Umvcrsal Soul 

For the actual realisation of this Ideal of Samarasa, the body and 
the senses and the vital forces and the mental functions have to be brought 
under control and thoroughly systemaUsed and the intellect has to be 
refined and enlightened. The consciousness has to be elevated to higher 
and higher planes. The Yogi school asserts and practically demonstrates 
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that man has got in his inner nature tbecaparaty to exercise perfect control 
not only over his own physical and vital and sensuous and psychical nature 
but also over the forces of outer nature. It is also demonstrated that 
control over one’s own nature is the surest and most effective way to the 
development of power to control the forces of outer nature Through self- 
control the will-power of a nan is ‘extraordinarily developed and this 
development has practically no hmit. A man with perfect self-control can 
develop such will power in himself as to conquer all the forces of the 
world. But his nature becomes so calm and tranquil and so perfectly 
adjusted and harmonised and all-assimilative, his individual nature becomes 
so wonderfully attuned to the life of Cosmic Nature, that he usually 
enjoys the magnificent umty and beauty of all the diversified self- 
manifestations o{ SaccidSnanda in the world and seldom finds any occasion 
for exercising his personal will for bringing about any revolutions^ change 
in this world order. It is to be remembered that ttie human individuality 
and the cosmic process are evolved from and regulated by the same 
Supreme Power of the same Supreme Spirit. 


The Yoga-system, which is as old as the spiritual culture of BhSrata- 
varsha and which has been greatly expatiated and widely popularised by 
Gorakhnath and the monastic organisation founded by him, is not condi- 
tioned by any metaphysical theory or any particular religious behef or 
creed It is quite compatible with every philosophical and religious 
Ssmm. It is open to all those who earnestly seek for the fulfihne^ o 
their life and the attainment of peace and bliss and perfect 
and harmony and unity of all internal and external relations. ^ 

most scientific and comprehensive method of self discipline for the attam- 
most smentincaM c p body and the senses and the vital func- 

absolute Samrasya is modern circumstances. One 
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are universal ethical principles for the proper regulation and refinement of 
a man’s character and conduct and the perfect adjustment of his indivi- 
dual and social life. Gorakhnath and his school formulated ten rules of 
Yama and ten rules of Nlyama which every man aspiring for higher life 
must conform to, to whatever religious sect or to whatever society or 
coimtry or age he may belong Through the practice of Yama and Niyama 
a man can develop in himself immense moral powers and strength of will, 
can bring all his natural passions and propensities under his control, can 
establish calmness and equanimity in his body and mind and the most 
healthy and noble relationship with all fellowmen and fellow creatures, 
and also refine and hberalise his outlook on all objects of experience and 
elevate his consciousness to higher planes. When Yama and Niyama 
become habitual in the character of a man, not only does he become a 
man of extraordinary personal magnetism, but the world becomes a land 
of beauty and harmony to him. 

The second two limbs of the Yoga-system are called Asana and 
PranSySma. In a general way these two consist in steadying the body and 
subduing its habitual restlessness and in regulating the breathing process 
and thereby harmonising the vital functions. These are necessary for all 
cultured people, as well as for all moral and spiritual aspirants, whatever 
reli^ous cult or social institution they may be attached to. Gorakhnath 
and his followers have however immensely developed and elaborated these 
two limbs of Yoga. They have formulated various forms of Mudra, 
Bandha, Bedha, ete , through the intensive practice of which all the bodily 
and vital functions can be brought under the control of rational will and a 
man can become a perfect master of his physiological organism and 
acquire various kinds of miraculous powers. These esoteric processes 
have of course to be practised under competent guidance— under the 
gm’dance of some Guru who is an adept in them. But nobody is debarred 
from practising them by reason of his birth or social strata or religious 
creed or nationality. 

The developments made by Gorakhnath and his school in these 
aspects of the Yoga-system are so valuable for the attainment of complete 
mastery over the entire psycho -physical organism and the elevation of the 
phenomenal consciousness to the higher spiritual planes of enlightenment, 
aat they have got special recognition as a distinctive branch of Yoga 
toown as ffatfia-Yoga and this school has come to be famous as the 
Natha-Yogi school par excellence. The enlightened members of this school 
It may be noted, never attach primary importance to the miracnlous or 
supernatural physical or psychical or intellectual powers attained throush 
such esoteric practices. No doubt these achievements show what ordinarily 
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inconceivable powers are present in a sleeping state in the nature of man 
and how they can be awakened and what wonders they can accomplish. 
But they are not meant for display It is to be realised that all such powers 
are only partial manifestations of One Supreme Divine Power, Which is 
the Source and Sustamer and Harmomser of the universe, but Which at 
the same time is present in the nature of every individual and the direct 
enlightened experience of Which within himself is the goal of all voluntaty 
efforts of every individual human being According to Gorakhnath and 
his school. Hatha-Yoga should on the one hand make man conscious of 
what infinite potency remains hidden in him and on the other enlighten his 
whole being so as to make him perfectly fit for the reahsation of the 
Supreme Spirit Siva with the Supreme Spiritual Power (Maha-Sakti) imma- 
nent in TTim as his own soul and as the Soul of the universe. 


The third two limbs- of Yoga are called PratyShara and Dharana 
They essentially consist in the practice of checking the restlessness and 
outward movements of the mind and concentrating it upon some chosen 
obiect or ideal, so that the mind may be purified and refined and elevated 
and strengthened and opened to the self-revelation of the Truth Through 
the practice of these two, attention has to be withdrawn from the finite and 
transitory diversities of sense-experience and to be fixed more and more 
steadily upon the relatively infinite and permanent unities behmd sense- 
experience, to be withdrawn from the lower planes of experience and to be 

coventrated in the higher planes, to be withdrawn from the pettier and 

absolute Samarasya. 
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and to be absorbed in the thought of this unity. 

The last two limbs of Yoga are DhySna and Samadhi. DhySna means 
a continuous stream of calm and tranqud consciousness with only one 
objective content or concept in it without any distraction or agitation, and 
SamSdhi means absolute unity of consciousness, in which the container 
and the content, the subject and the object, are completely identified, in 
which even the process of consciousness is stopped and the consciousness 
reveals itself as One Infinite External Transcendent Existence-Conscious- 
ness-Bliss 

PratyShara, Dharana, Dhyana and even Samadhi may be efficiently 
practised in every plane of experience and on the basis of every metaphysi- 
cal theory and every religious creed, and in every case they are useful 
forms of self-discipline for the development of man's internal powers, for 
the acquisition of temporary self mastery and tranquillity and for the 
elevation of the conseiousness to higher spiritual planes. A man may with 
sincenty and earnestness choose any particular object or concept or ideal 
for the practice of the concentration of his mind, withdraw his attention 
from all other objects and concepts and ideals, fix bis mind with firm 
determination upon the chosen object or concept or ideal and progressively 
increase the duration of concentration and deepen its intensity, so that the 
entire consciousness occupied with that one content may Sow on in a still 
peaceful lummous current and may ultimately be perfectly identified with 
it with no trace of difference between the consciousness and its content. 
Such identification is possible, because in every plane the consciousness 
and its content are of the same spiritual essence. In natural course the 
mind is again drawn down to the state of ficlclecess and attracted by the 
varieties of objects of normal sense-experience and habituated desires and 
passions. Hence the effort for concentration has to be repeated strenuo- 
usly again and again. 

But a Yogi with the highest spiritual aspiration is not to be satisfied 
with the attainment of Samadhi in any but the highest spiritual plane 
of transcendent experience or with the acquisition of supernatural powers 
in the lower planes. The Yoga system has to be taken as a whole. The 
consciousness has to be adequately punfied and refined and liberalised 
through the practice of the subsidiary processes like Yama and Niyama, a 
refined idea of the supreme Ideal of human life has to be formed through 
the thoughtful study of the most sacred Scriptures and the deepest expe- 
riences of the highest order of Mahdyogis, MahajnSnis and Mahabhaktas, 
and inspiration and guidance have to be obtained from personal contact 
with saints and sages having no sectarian bias or prejudice. Yogiswara 
Gorakhnath has given the most suggestive, most comprehensive, most 
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discipline, rapable of being appropriately practised by all people of all 
ti^s and places and of aU religions"denoniinations and leading them all to 
perfect peace and harmony and tranquillity and bliss in inner as weH as in 
ou er life. It seeks to lead humanity from darkness to pure Light from 
Ignorant to self-shining Truth, from struggle for existence to perfect all- 
coraprehensive Existence, from_ limited and conditioned egoistic conscious- 
ness to infinite and unconditioned Universal Self-Consciousness, from 
the region of cares and fears and death to the realm of calmness and 
fearlessness and immortality, from the plane of differences and rivalries and 
hostilities to the plane of unity and harmony and love It wants to show 
to every human being the path of identifying himself with the Humamty 
and the whole universe,— vividly experiencing the mankind and the whole, 
cosmic system within himself and himself as pervading the mantand and 
the whole cosmic system It seeks to lead every truth-seeker to the 
realisation that the whole universe with all its complexities and diversities 
and changes and evolutions and involutions is essentially one magnificent 
and beautiful spiritual Entity, being the phenomenal Cosmic Body of One 
Supreme Spirit (^IVAj, with Whom his own individual Soul is identical. 


Through the popularisation of the devotional worship of Siva and 
Sakti, Gorakhnath and the enlightened Yogis of his school have brought 
down the Supreme Ideal of Yoga vividly before the eyes of all classes of 
people Siva is Samarasa-Tattm personified- He is eternal Maha-TogT- 
mara. He eternally transcends the world and inwardly enjoys the absolute 
bliss of his transcendent non-dual existence, and all the same He eternally 
reveals and enjoys the infinite glories of His all perfect nature m the forms 
of diverse orders of phenomenal existences by virtue of His immanent 
Power (Sakti). His Sakd is represented as His eternally wedded Divine 
Consort, Who is in constant union with Him and always in His service for 
giving Him delight in an endless variety of ways, though He is totally in- 
different to and disinterested in all Her affairs Thus His Sakti is the 
eternally active Mother and He is the eternally indifferent Father of all 
phenomenal beings, though there is never any separation between Them. 
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Siva is thus an eternal Sannydsi and Mahdyogi as well as an eternal House- 
holder. This ideal Sannyasi-Yogi in an ideal worldly life is presented to 
all as the Supreme Deity for devotional worship, and the worshipper is 
instructed to seek inspiration and blessing from Him for the advancement 
of his life in the yogic path,— the path of Sdmarasya. 

Again, though Siva is the Supreme God,— the God of all Gods, — 
eternally transcending and eternally manifested in this Cosmic Order, — ^He 
is conceived as the most cosmopolitan and most easily accessible and 
lovable Deity. Men and women and children, Brahmanas and Sudras and 
Chandalas, Devas and Asuras and Rakshasas,— all have equal unrestricted 
access to Siva, and He receives direct worship from and showers blessings 
upon all devotees without consideration of their social or racial or sexual 
differences or differences of religious or philosophical views. There is no 
untouchability or unapproachability in the domain of Siva. He is the 
indwelling Soul in every individual body and in every body it is His own 
Sakti that is manfested in a particular form. Every body is in constant 
touch with Him. How can any body be untouchable to Him or He 
nnapproachabte to any body? He is most easily pleased with every body 
that may take refuge in Him. No correctly pronounced Sanskrit Mantra 
is necessary for offering worship to Him, nor any mediation of a 
Brahmana pnest, nor any elaborate ritual. A sincere and devoted heart 
with punty of character ts enough to please Him. He is conceived as a 
never-failing friend in life as well as in death. He is spoken of as 
VUwa-Nath, Loka~Natha, MaheSwara, Maha-Deva, and also Bhuta-Nath, 
Preta-mth, Pasu-Pati, etc AE such appellations indicate EBs perfect 
Divinity absolute lordliness, supreme transcendence, as well as His love 
and sympathy and compassion for all orders of creatures in life and death. 
He can be worshipped in all the planes of human experience and by the 
highest and the lowest alike. An enlightened Togi deeply meditates on 
the transcendent character of Siva and aims at reaffsing Siva-consciousness 
or Sivahood in himself. A common man worships Him as the most 
loving and merciful and easily-pleased Divine Father and prays to Him 
for rehef from distress and fulfilment of his heart’s craving. The symbols 
for Siva are the simplest and at the same time most significant. A burning 
lamp, a lamp of clay, a piece of stone, etc. may be enough, for He 
shines as the Soul of everything,— He is the ever-self-shining Light in the 
universe He may be worshipped in artistic images also according to the 
aesthetic tastes of the devotees. 

Thus Gorakhnath and the enlightened Yogis of his school, as reli- 
^ous teachers, have placed before mankind a pattern of Univetsai 
Religion which can solve aU the problems of religious differences in the 
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modern world and which can inspire mankind with the spiritual Ideal of 
Samarasya in the midst of all kinds of differences that outwardly prevail 
in the world. The yogic ideal of life is the panacea for all the evils of the 
world and this is the message of Bharatavarsha to mankind in all ages and 
particularly in the present age. 
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Absolute 

Absolute Reality 
Absolute Truth 

Absolute Existence 
Absolute Being 


Absolute Consciousness 
Absolute Spirit 


qiJi 1 1 1 I ^ 1 

a i I i 

«n ^ 

*n ^ 5r5«r ?n i 

STt 531 1 *15 I q?TncJH 1 i 

<RJT «n *n 'U ^ 
qr ^ 515*1 1 asq *n 5 R*t i 

^ I q itma n i i q^JT ?Fai *fT i 

^^-5rar I 

qw^a?*? I qu-sfiaai «n 5aa^«n 

*n fa^sqifes i^a-a^ qi ^-asr i ^- 
qi tai raat^ i^-(^qfq^-ri|a qw ^«t- 
ajq I cRJncui I qu 1 feq I q?^?sre i 


Absolute Bliss qw qna^^-a^ qr qipF^-^q^ i qtqg-qbq- 

feqq-iqr^ fqaqrf^tq? i 

»yua*=? I qsiqs^ I piqqfipq afigq I 

Absolute Cause q^q i ql-s^uqi-qntqr i ^ 
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Consciousness (in the i ^a?q i uiNa i ^-atq i ^-a^q i 

metaphysical or noumenal ma i ^f%-r{|a aT^5q{%-5i|a aa^q 
sense) qt ^ qi i ^qqiss ^-sqtfe ^-aar 

qum^ ^a!=q i ^q-i^iq-^^-5% 
ftsqqqi 


Consciousness (in the if^-qasq i i>aq-^ qt ^-fia qr qtq- 
phenomenal or empiricl- ira qi qigqq-ffe i q^am^ftar ^aai i ^• 
cal sense) ssran-qqqqi^f^q ^qq-feqf^-^q-^qa ^aq- 

ifa qr q^ssifa i ^aai i {q ^ ^Fa 

qr qj l qp=a;^5qi -f5qq(^4 - q - 



Conscioumess-haMdual 

Conscio^neas-intdlectol *.S„ , 

Co^aoioaaoaaa-menW 

?Rr I 

tal, Super-Consciousness , 

3®iTO^>rf^^5rart 
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5w ^*nf|sirU! 5?s!r|fir I 
Consciousness-niomentaiy^%:|gHr.^i 

Consciousness-transc- f^tw-uraRr 

endental or transcendent 'tasr ?n ?n utNs i uuri^t- 

^?uii I uu^asr I %w-g?(Hr i 

^n% I 5 R I firfi^ir-lcRr 1 usfrora^- 
^^THi 1 5 ^Rf|?r s^jRjRR* ^awr 1 

?Rk+t^«<ir «u snsmg*?? t sif sisp? ^ 

wtfnt ul-wtk-uiTO-qi^pug?^ 

^ I vudvr^ ^«r t 
^ I I ^ 1 ^iffe- 

sn5!?r{g!ip!!?n I 

Aesdietic Consciousness m w-^sr 1 1 ruRgr-, 

Spiritual Consciousness ?(wn?u ^a?ti 1 sti 5 *ngu?«fp#ra «u uit- 


Witness-Consciousness 

Self-Consciousness 
I— consciousness 

Moral consciousness 


4I<W|UWI I 



Cosmic Consciousness i i i 

Universal Consciousness aj^rra’i i i ii^’FPiu- 

^a?n I 

Non-dual Consciousness i 

Non-diial Spirit i ^-?rar-^ 

^?FJT 1 9U35ig t i 

Divine Consciousness ^®T-%5Pn i ^a*ti i i 

%!=sr I i 

Dynamic Consdouness ^rf^agra ^ «n i %fsi i 

1 

Manifested Consciousness s^Ra 'las'a i ^fta-^asr i 
Unmanifested Consci. 3ts=!Ra aa?a i ^laftsa^a aasa i 
ousness 

Pure Consciousness i at tcRi i 

Selfluminous Consci- wrri at ta?a i 

ousness 


Existence (in the abstract uat i st^at i u^?ua i ^afa i 
sense) 

Existence (in the concrete i »Tia-q^ i i 
sense 

Pure Existence uajaa i uat-aia i ata-tna i g^-ua i 

Pure Being Ptaatf^t ua at uat i 

Phenomenal Existence af^iinat uaai uat i saaf ua at uat i 
„ Being ^a-^tata^^aaada-ftaia-^^-^ at 

„ Reality uat t t^a at itea^-aat^ir atar at 

sat 

Transcendental Existence ^a-arataq%a aat%-faaRr-Tf|a stargi^- 
,, Being smmn-atar ua at uai i 

„ ■ Reality grfeaiau alaia»j^-a*a aat ^ taaiu- 

f^a*a a^a i 

qqa'^t^aa uai at qqa q^ i 


Derivative Existence 



Conditional Existence srn i ?n^ ?Rit i 

Unconditional Existence ?rai i ^rai i 

Relative Existence crai i i ^- 


Contingent Existence ?iTfi i s??ra^i i i 

¥rai i 


Eternal Existence 

Temporal Existence 
Spatial Existence 
Infinite Existence 
Supra-temporal Existence 

Supra-Spatial Existence 
lUusory Existence 
Apparent „ 

False 9) 

Imaginary Existence 
Self-Existence 

Existence-Consciousness- 
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?Rn I Rfijirnff i 

I ^!{iNfs{^ ^Fin i 
SttI I 515 5f3r I 

5pi5n5ft5t ?n ?rat i to snfnsiwt 

5raii 

qi ^ ' 

?n sn^ • 

5rai i ton ^ * 

55^ to; fii5^ ani I 
5itoto« 


Bliss 

Planes of Existence 


®r( 5rai-5?t5 
I fttoi * 


Higte plane of Edstence ^ w i 

Lower plane of Existence. ftn,*fin nni ^ 

^ppsr 1 RRRssPin nin«5 1 

Cause 

Material Cause ^ ' . 

EfficientCanse 

Ao^ffiary Canae ns** 



Phenomenal Cause 
Metaphysical cause 


Efficient-cum-Material 

Cause 


will I 1 

^ SETO 1 5m?raRj sEiman^ i 

aif^ 5i?Jir I TOflife I Pfr^ ?rai^ 
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Root Cause \ ^ 51755 1 51755 1 

first Cause j 

Illusory Cause jn ^5 51755 1 5 n«nf 7 i 5 517^ 1 

Cause-effect relation 5157 51755 7 rR!=sr \ 


Law of Causation \ 5 1 45 17 55 -^qR i 

Law of Causality j 5 1 451755 - 1 


Cause Sui 


Experience 
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Phenomenal Experienced m 5 t 5 Tflr 5 i 5 r^ 5 ?igiTi 5 rrf ^?5 

„ Knowledge / gn i 


Transcendental Experienced?!^^ ^rgijPt i Twif^r-Ji^ 

„ Knowledge J ^ i 7R5-Sl^ia5(7 I 

Intuitive Experience ^ i \ tipi 

S5H i 

„ Knowledge vsu!ra5g?n5=7rft5 ?ig«R i 


Supersensuous Experience sigTift i 

Supramental Experience ^rraTna^t i TiinPra 57557^ 1 
Normal Experience aifTr gif %5 i 

Super-normal-Experience ?i! 7 i^ ^ ? 75 i %5 ^ 5 i 7 rrsti 755 1 4 (Ti 3 r 

^ 5 n?ig 5 Tg| 




Individual body 
Cosmic Body 

Power 

Supreme Power 

Subtle Power 
Unique power (of Siva) 
Will-Power 
Free Power 
Consciousness-Power 

Inscrutable Power 
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JT5I I 

!5rfi=5t \ 1 \ 

I 1 i (kimiRiHI 

?rfei I 1 nfTO'fta i 

I 

fjpaptrfira i sjJfsJT nwniift i 
I I 

i §a5«r-tnts!ifta i \ 

I 5rftn I 

5ifei I ?isiH5r-^5i q ab t dl i 
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Moral Power 
Spiritual Power 
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f^'^rf^ I I ^ I 
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Sleeping Power ^ ?rflct i i i 

Awakened PoW h 1^ i sq^ii ^f|P i i 

Power of selfmanifesta- "I i ^tmfirenfesflr i 

tion i 

Power of selfexpression J ^ i 

Power of selfenjoyment ^ i gnsiT-^r%M> !tr% l 

5^rrfl[sft ifrfta I 


Power of selfilluminattion ?ii^ i 

Power of self- ?tftj i 

diversification tjfhw sal^ i 



Power of creation 
Power of Preser^'ation 
5, „ Sustenance 

Power of Destruction 
Power of Dissolution 
Power of Anniliilation 

Power of Harmonisation 
„ of Unification 
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I 
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Power of Assimilation srpraiaisifiiift-sira i safinft-safer i qifeft 

isiiro I ?I*TRRlir idlrct I 

Power of Spiritualisation i 

Power of materialisation i i 

Power of Self-expansion i 

Power of Self unfoldment i 

Power of Self-contraction sfw i 

Power of Self-veiling i 


Reality 

Objective Reality 

Phenomenal Reality 
Subjective Reality 
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See Phenomenal Existence. 

"U ^ I i 

UtH i 


Imaginary Reality 
Extemel Reality 
Internal Reality 


I 

> 

?tp=aTuw I 

Trlmcendental Reahty The same as Transcendental Existence. 

Absolute Reality-See adove. 

Realities ot the same order ^ 

Realities of different 
orders 


' 1 ^ I 



Planes of Realities-The same as- Planes of existence, 
Inexplicable Reality i ^ i 


Both-real-and-nnrcal ^ i 

Neither-real-nor-unreal i n ng; ^ • 


Unreal 

Illusory Reality 

Self-Perfect-Reality 

Void 
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Fulness 

Action 

Fruits of actionsl x 
Effects of actions / 


I 

<5^ I 
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Visible effects of actions'! i snag aiHr w i 
Perceptible „ „ > 

Physical „ „ J 

Invisible or imperceptiblel i ’mRra 'kst t isrjp w i 

effects of actions w i ^ 

Moral effects of actions J <s?r i 


Psychological effects of 
actions. 

Matured actions 
Fructifying actions 
Accumulated actions 
Current actions 
Virtuous or pious actions. 
Vicious or sinful actions. 
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^ti <?rer I 
’fig 1 
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Neither-virtuous-nor 
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vicious actions 

5JTI 

Partly virtuous and partly 

fiisr ^ t ^ aijf i s»ns«r-T»T*r- 

vicious actions 


Desireless actians 


Actions enjoined or 
approved by scriptures. 

fef|[er5B;f 1 

Actions prohibited or 
disapproved by scriptures 


Daily duties 

1 ^ aal 1 1 

Duties of perfect oblgation j 

Occasional duties. 


Actions tor the fulfilment 
of desires. 

1 

Actions for the fulffl- 
ment of worldly desires. 

1 

Actions for the fulfil 
ment of other-wordly 
desires. 

sn w < 

Actions fcr the sake of 
God, Actions for pleasing 
God. 

1 >nee)4 5jf 1 

Sacrificial actions 

^ 1 

Substance 

1 ^ 1 

Attribute 

gif 1 1 

Attributeless 


Space 


Time 

'W^ 1 e 

1 1 I 1 

Coexistence 




Succession 

Invariable coexistence 
Invariable succession. 
Dualism 
Materialism 
Non-dualism 
Qualified Non-dualism 
Dualism-cum-non- 
dualism 

Pure Non-dualism 
Theism 
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Through oversight the page numbers of the 
Appendices have been printed as from 321 to 
343 while these should hate been from 333 to 
335 


The ei ror is regretted 



